Central Asian Monuments by Paksoy, H. B.
 CENTRAL ASIAN MONUMENTS  
Edited by H. B. Paksoy  
 
Table of Contents 
• H. B. Paksoy Introduction  
• H. B. Paksoy Sun Is Also Fire: Ibadinov's Kuyas Ham 
Alav  
• Peter B. Golden (Rutgers) Codex Comanicus  
• Richard Frye (Harvard) Narshaki's The History of 
Bukhara  
• Robert Dankoff (Chicago) Adab Literature  
• Uli Schamiloglu (Wisconsin-Madison) Umdet ul Ahbar  
• Kevin Krisciunas (Joint Astronomy Centre) Ulug Beg's 
Zij  
• Audrey Altstadt (UMass-Amherst) Bakikhanli's 
Nasihatlar  
• Edward J. Lazzerini (New Orleans) Gaspirali's 
Tercuman  
• David S. Thomas (Rhode Island), Akcura's Uc Tarz-i 
Siyaset  
 
ISBN: 975-428-033-9 
Library of Congress Card Catalog: DS329.4 .C46 1992 
173 Pp. (paperback) US$20  
ISIS Press 
1992  
Isis Press 
Semsibey Sokak 10 
81210 Beylerbeyi Istanbul 
Turkey 
Phone: +90 + 216 321 38 51 
FAX: +90 + 216 321 86 66  
Please refer to the printed version for footnotes.  
 2 
CENTRAL ASIAN MONUMENTS 
INTRODUCTION 
H. B. Paksoy 
The historical and literary Monuments of Central Asia are the 
repositories of civilization, culture and aesthetic tastes of their creators 
and their milieu over millennia. Though some existed in manuscript, a 
large portion survived dozens of centuries as part of the oral tradition. 
After printing press licenses were wrestled by the Central Asians from 
the Russian government during the 19th century, many were collected 
by the Central Asians and others, and published. The Monuments have 
proved to be durable. Primarily works of Central Asian thought, they 
belong also to civilization at large, representing the endeavors of 
human activity.  
The present volume presents essays on eight Central Asian 
Monuments. Each essay discusses one Monument, placing it in 
historical perspective. Some works are very early products of Central 
Asian thought. A few, are quite new, that is, were produced in the 
19th and the 20th centuries. They all, however, are repositories of 
thought and culture and all have had palpable repercussions. Their 
enduring quality is manifested in repeated references to them by 
present-day Central Asians in their own historical, literary, and even 
political writings. Indeed, this use of Monuments provided an 
additional reason for undertaking this collection. In a time when 
Central Asia's importance to the world affairs is again resurgent, it is 
necessary to understand the intellectual nucleus of Central Asians' 
mode of thinking. This is especially important, because an 
overwhelming majority of Central Asian writings do not appear in any 
other language than their own dialects. The appreciation of these 
Monuments, their messages and their influence over time contributes 
to the understanding of current issues precisely because they are 
directly linked in the minds of the Central Asians themselves. This is 
illustrated by the first essay, "Sun is also Fire," which examines the 
references to various Monuments in one contemporary "novella" from 
Uzbekistan.  
The eight works examined in this volume necessarily represent only a 
sampling of monuments extant in Central Asia. For example, not 
included is the genre of the "forefathers' admonitions," any significant 
discussion of which would require volumes. Among the components of 
the latter genre are dastans, "ornate oral histories." There are a 
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minimum of fifty "main" dastans, each at least several hundred pages 
long, exclusive of dozens of variants for each. A number of studies on 
this genre have been published over the years, in the original dialects 
as well as in translation, including English. Talat Tekin's A Grammar of 
Orkhon Turkic contains samples from one of the earliest known advice 
and counsel works, incorporating narrations by the past rulers 
themselves. Among them, the following translations and analyses 
should be mentioned: The Book of Dede Korkut, by Geoffrey L. Lewis; 
The Memorial Feast for Kokotoy Khan, by Arthur T. Hatto; Maadi Kara, 
by Ugo Marazzi; Alpamysh by H. B. Paksoy; and Chora Batir. 
Fragments of others may be found in Radloff. The foregoing represents 
only a small fraction; other accounts and admonitions such as Oghuz 
Han, edited by Z. V. Togan; Koroglu, Koblandi Batir; Kambar Batir; 
Manas are not yet available in English.  
Another group is what may be termed "handbooks" or compendiums 
include Diwan Lugat-it Turk, Kutadgu Bilig, Muhakemat al- lughateyn. 
These three and others have been translated. On the other hand, most 
of the poetry written in Central Asia are still not accessible. The 
volume of Central Asian poetry is so great that the effort required may 
occupy several scholars a lifetime to successfully translate even one 
major poet. For instance, Navai's poetry alone would be a significant 
project, and in the past UNESCO attempted to undertake the task, but 
for want of trained scholars prepared to undertake the job, it has not 
progressed.  
There are also histories written by Central Asians. Togan and Bartold 
provide good critical summaries of those indigenous works, very few of 
which have been translated. Y. Bregel is in the process of doing one. 
Bosworth, Sumer, Kafesoglu have also made use of manuscript souces 
of the type and provide bibliographies. Western souces include 
discussions on such works, at varying lengths, including the 
Cambridge History of India, two volumes of which necessarily include 
heavy doses of Central Asian affairs, as well as the Oxford History of 
India and the Cambridge History of Iran which provide insights from 
the Western and Southern edges. Denis Sinor, in his still unsurpassed 
Introduction a l'etude de l'Eurasie Centrale provides an extensive 
bibliography of hundreds of works devoted to the topic. Individual 
volumes on various aspects of Central Asian history were also added to 
this list since Sinor's comprehensive work. Some of the earlier 
important works were also listed in Sinor's Inner Asia: A Syllabus.  
A quantity of volumes on the history of the Central Asians, focusing on 
dynasties, geographic locations or eras may be found in principal 
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libraries. The most comprehensive is by W. Barthold Turkestan Down 
to the Mongol Invasion. As the title indicates, it covers the period up to 
the 13th century A.D. Z. V. Togan's Turkili Turkistan concentrates 
largely on the 19th and the 20th centuries. The sample period volumes 
on the history of the Central Asians include the 10th c. A.D. De 
administrando imperio by Constantine Porphyrogenitus (Byzantine 
emperor); 10th c. Hudud al-Alam; 12th c. Marwazi China, the Turks 
and India; 14th c. Ibn Battuta's Travels; 8th c. Chiu T'ang-shu, the 
16th c. Baburnama; also of the 16th c. Secere-i Turk. There are also 
collections of documents, e.g.: Turkische Turfan Texte tr. by Bang and 
Gabain (1920s); Documentes sur les Tou-kiue (Turcs) Occidentaux; 
The Tarikh-i Rashidi. Certainly, there is no shortage of commentaries, 
observations on the more recent social, historical or political conditions 
of Central Asia. However, the present volume is not intended as a 
bibliography, since quite a few of the cited works are, or contain 
extensive listings of sources, but to introduce a number of original 
works of Central Asian origin.  
In short, there are more categories of Central Asian monuments than 
there are students currently studying them around the world. The 
present volume, matching active scholars with Monuments, will 
perhaps stimulate further work on these works and their impact.  
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SUN IS ALSO FIRE 
 
H. B. Paksoy 
The particular conditions of writing history in the Soviet Union have 
been partially documented, although far less often in the case of the 
Asian territories. Lowell Tillett, Wayne S. Vucinich and C. E. Black have 
shown that especially since World War II, the Communist Party of the 
Soviet Union (CPSU), Soviet Academies of Sciences and their branches 
have mandated that the history of the non-Russians and their relations 
to the Russian state and to the ethnic Russians themselves is and has 
always been positive, "progressive" and beneficial to the non- 
Russians. With respect to Central Asia, Soviet officialdom has been and 
is eager to legitimize both its conquest and present position in the 
region as Central Asians constitute approximately one-fifth to one-
fourth of the Soviet population and occupy a substantial portion of the 
Asian land-mass.  
The Central Asian authors have responded to the restrictions on 
history writing by reporting accurate history and relaying messages of 
the past in the guise of literature. The field of literature has its own 
strictures. Thus, Central Asians have tried to ensure that their output 
is both the real history and sufficiently veiled (for example, under the 
"yarn" genre) to pass censorship. This is an effort to maintain the 
historical identity which Central Asians see is under attack by the 
Russian-dominated party, state and academic apparatus in the official 
"histories." One must observe the recent publishing activity of the 
Central Asians, in their dialects, especially since late 1970s. These 
efforts represent a renewal of activity since the interruption caused by 
the "liquidations" of the 1930s.  
The efforts of the past decade constitute a renewal -- rather than 
initiation -- of activity because history, politics and literature have 
always been inseparable in Central Asia. This has been true regardless 
of the era or form of government. The tradition is continuing as ever, 
with "fiction" and "novel" genres now being used not only to bear a 
contemporary message, but to relay the lessons of real historical 
events and written monuments of Central Asian history to the 
indigenous populace. To recognize these messages -- both 
contemporary and historical -- of these new works of "fiction," serving 
as platforms for true history texts for the Central Asians, it is 
imperative that the Western reader be equipped with the historical 
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knowledge being referenced by the Central Asian writer and 
recognized by his readers.  
SUN IS ALSO FIRE (Kuyas ham Alov) is one such work of supposed 
fiction that contains accurate historical information, quotations from 
key historical monuments of Central Asia, and which bears several 
messages relevant to the contemporary population. SUN IS ALSO FIRE 
is a "short story" by Alisher Ibadin, printed in the periodical Gulistan 
(published in the Uzbek SSR), in its issue No. 9, 1980. Examination of 
current Soviet textbooks suggests that the works implicitly referenced 
(identified below) in this "short story" are not generally available or 
taught in Soviet schools. In this effort, Ibadin is presenting himself as 
a conduit, a bridge to the real past. In verbalizing the thoughts of the 
collective ancestry, he is taking a great personal risk -- perhaps, like 
the central figure of the "tale," pouring (symbolic) naphtha on himself. 
The main theme of SUN IS ALSO FIRE reflects the messages of both 
the sources and the historical events to which Ibadin alludes -- a 
struggle for independence against an invading alien, preservation of 
the culture of one's ancestors and the self sacrifice required for the 
task. Along the way, purification, by fire, is woven into the main flow, 
an important historical motif.  
One of the most powerful messages of SUN IS ALSO FIRE is 
represented by the epigram with which Ibadin begins: "If the sky 
above did not collapse, and if the earth below did not give way, O 
Turkish people, who would be able to destroy your state and 
institutions?  
These words come from the Orkhon-Yenisei tablets inscribed in the 
first third of the 8th century. The tablets are the earliest known 
surviving written monuments of the Turks in their own language. They 
recount the fall of a great Central Asian Turk empire in the 7th century 
and the leaders who rebuilt it. It is not only the story of national 
reconstruction after subjugation (in this case, by the Chinese) and 
thus a message of confidence, but contains the sobering lesson that 
the loss of the earlier empire was the fault of the Turks themselves 
because they forsook the ancestral values. It is from that passage that 
Ibadin took this admonition.  
The use of the Orkhon-Yenisei inscriptions bears also an indirect 
message -- these tablets were inscribed more than 250 years before 
the conversion of the Rus and, therefore, some 300 years before an 
alphabet was invented for the Russians. In fact, the stelae predate -- 
by a wide margin -- the first mention of the Rus in any written 
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chronicle (i.e. Annales Bertiniani of the 9th c.). Consequently, the 
tablets are a not so subtle reminder that the culture of the Turks is of 
greater antiquity than that of their present-day overlords. Since the 
tablets describe an empire even earlier than the time of the 
inscriptions, the reminder is redoubled -- the Turks' empire preceded 
the Kievan state as well as Russian literacy. This may be deemed a 
backlash against the contents of the current Soviet textbooks.  
Additional historical references emerge in the first few lines of the 
narrative itself. The central figure of SUN IS ALSO FIRE is named Alp 
Tekin. An "alp" is a battle-tested young man, or woman, with a noble 
and distinguished character and "Tekin," or "Tigin" denotes a Turk 
prince. There are, however, several known historical Alp Tekins, each 
with a specific message to the audience. Bartold mentions four: of 
Bukhara, the Hajib (Chamberlain) of Khwarazm Shah, A. D. 1071; of 
Ghazna, in Samanid kingdom, d. A. D. 963, who founded a new state 
on the territories of Ghazna, having risen from the position of a 
military bondsman; the ambassador to Sultan Masud in A. D. 1036; 
and of Kara-Khitay in A. D. 1141, who restored the castle in the city of 
Bukhara. Certainly, the Alp Tekin who founded the Ghaznavids is the 
most likely one Ibadin wishes readers to focus on -- the Alp Tekin who 
established an independent state for his followers.  
Ibadin continues his historical text: When Alp Tekin is awakened, he 
jumps up, prepared for battle and asks whether the enemy, the Arabs, 
are attacking. The reference, of course, is to the Arab conquests of 
Central Asia in the 8th century. There are several references (by 
name) to a "Talas battle." There were several battles at that location, 
and the most well known took place in A. D. 751 between the Arabs 
and the Chinese. Although the overt theme here is protection of the 
homeland from invasion, the emphasis throughout is not so much on 
the fear of physical occupation, but rather its result -- the threat to the 
native culture, particularly the religion and language of the ancestors. 
Because it is Islam (and Arabic) that these invaders represent, many a 
Western reader, imbued with the present thought that attributes 
everything in Central Asia to Islam, may see here a simple anti-Islamic 
message reflecting official CPSU policy. Perhaps Ibadin relied on such a 
presumption also entering the minds of Soviet authorities. But in view 
of tsarist and Soviet Russification policies and their emphasis on the 
use of the Russian language, one must also see a broader intent. It is 
the imposition of an alien language, whatever it may be, that is the 
threat to culture.  
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Furthermore, and although the depiction of Arabs as enemies and 
Islam as an alien faith may coincide with Russian policies, the 
examination of Islam and the degree to which it ought to be part of 
the Central Asian identity has deep historical roots. The Central Asian 
educated stratum debated this question (yet again) at the turn of the 
20th century, inter alia, on the pages of the St. Petersburg newspaper 
Mir Islama. Throughout "SUN IS ALSO FIRE," the emphasis is not so 
much "anti-Islamic" as it is "pro" the ancestral religion and traditions.  
As soon as Ibadin delineates his main reference points, he has Alp 
Tekin invoke the aid of more well known and historical Turks, those 
who gained fame even before the arrival of invading Arab armies, to 
solve the problems Alp Tekin is facing. The resulting effect is that a 
Turk is looking up to another, a more ancient Turk, to emulate as a 
role model. Among these role models, six are rather significant and 
recalled by name. Alp Er Tunga is the first. He is revered even by his 
medieval "biographers" and his name repeatedly appears in the 
Kultigin stela of the Orkhon group.  
On the same man, Balasagunlu Yusuf, in Kutadgu Bilig comments: "If 
you observe well you will notice that the Turkish princes are the finest 
in the world. And among these Turkish princes the one of outstanding 
fame and glory was Tonga Alp Er. He was the choicest of men, 
distinguished by great wisdom and virtues manifold. What a choice 
and manly man he was, a clever man indeed--he devoured this world 
entire! The Iranians call him Afrasiyab, the same who seized and 
pillaged their realm.  
Kashgarli Mahmut, in Diwan Lugat at-Turk also cites an elegy for Alp 
Er Tonga:  
Has Alp Er Tonga died? / Does the wicked world remain empty of him? 
/ Has time exacted its revenge upon him? / Now the heart bursts...  
Kashgarli further identifies him: "Tunga (tiger)...King Afrasiyab, Chief 
of the Turks, meaning a man, a warrior, (as strong as) a tiger.  
For Tonyukuk, another revered historical Turk alluded to in the 
narration, Ibadin provides a footnote: "FN 24. During the I. and II. 
Turk Kaganates, a very high ranking political personage.  
From available sources, it is known that Tonyukuk was the chief 
advisor to rulers Ilteris and Bilga Kagan, the latter of whom was 
apparently responsible for all the Orkhon stelas, including one erected 
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in Tonyukuk's honor ca. 720 A.D. Tonyukuk himself was alive in 716, 
at Bilga Kagan's accession and is believed to have died a few years 
later.  
A third historical personage to whom Ibadin alludes is Sebuk Tegin (d. 
A. D. 997), the protege of Alp Tekin of Ghazna. After Alp Tekin's death 
in A. D. 963, as with at least two other commanders preceeding him, 
Sebuk Tegin was elected the commander of the army by its troops in 
A. D. 977. In 15 years time, he was the ruler of all Ghaznavid 
territories.  
The case of the historical Bugra is not difficult either. Han Suleyman b. 
Yusuf (Bugra Tekin), lived c. A. D. 1040, at the time of the 
Dandenekan battle. The events of this period broadly involve struggles 
to control Transoxiana, with the Ghaznavids in the middle, Seljuks to 
the West and the Karakhanids to the East. There are also a number of 
other Bugra Han [Khan] of the same period. Moreover, Balasagunlu 
Yusuf dedicated the Kutadgu Bilig to Karakhanid Bugra Khan. What is 
inconsistent with his demonstrated knowledge of history, is the fact 
that Ibadin cast the Bugra of SUN IS ALSO FIRE in a rather dim light. 
One wonders if he did not have access to credible historical sources on 
the Seljuks, Karakhanids or Ghaznavids. Or, perhaps, he had some 
other, special purpose in mind, such as warning the members of his 
readership about complacency and unacceptable behavior in the 
manner of his Bugra Bek. Possibly, Ibadin points to Tabgach Bugra 
Khan, to which Kutadgu Bilig was dedicated, to suggest he did not 
follow the admonitions in that manual of statecraft, and thus caused 
the decline of the Karakhanids.  
Ibadin introduces a fifth historical name, Tarhan. Though "Tarhan" is a 
title denoting a member of the ruling elite, it has also been used as a 
personal name. Bartold chronicles a "Tarkhun" being active c. A. D. 
701-4, "the leader of the native princes, Tarkhun, the Ikhshid of 
Sogd." Togan details the use of the word, based on the writings of 
seven medieval historians, indicating "Tarhan" was a title given to 
some Turk rulers. Togan's description includes a Tarhan of Kashghar c. 
A. D. 775-785, Arslan Tarhan of Kashan near Fergana A. D. 739, and 
several others up to A. D. 893. This cross-referencing of Tarhan and 
Arslan somewhat complicates the picture. Bartold lists no fewer than 
twelve rulers carrying "Arslan" as part of their names. The majority of 
those Arslan lived 11-13th centuries A. D. (It must be remembered 
that many individuals in Central Asian history had their given names 
before assuming titles associated with acquired or inherited positions 
of authority). There is, however, one "Arslan Khan Ali, who, according 
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to Jamal Karshi (a period historian), died a martyr's death in January 
998: the nature of his death may be guessed from the epithet Hariq 
(`the burned') applied to him."  
Ibadin has Alp Tekin make a reference to a sixth historical personage, 
Bumin Han, a Turk prince, referenced in Kul Tigin. He is one of the 
ancestors of Kul Tigin, "... who organized and ruled the state and 
institutions of the Turkish people."  
There are also specific references to the land on which the depicted 
events are taking place. That aspect, too, is critical to the 
understanding of history, the bond between the people and the 
homeland and how it relates to the readership. The footnotes to the 
translated work provide the details of how those geographic locations 
are significant and to which historical sources they may be traced.  
Next, Ibadin brings in concrete references to personal sacrifice for the 
homeland, manifesting itself as consumption by fire. Reverence for fire 
is most commonly associated with Zoroastrianism, but exists also in 
many belief systems. Most salient for the present case, Central Asian 
Shamanism is known to encompass reverence for fire. In his study of 
Shamanism, the late Mircea Eliade writes:  
The idea that fire ensures a celestial destiny after death is also 
confirmed by the belief that those who are struck by lightning fly up to 
the sky. 'Fire,' of whatever kind, transforms man into 'spirit;' this is 
why shamans are held to be 'masters over fire' and become insensitive 
to the touch of hot coals. 'Mastery over fire' or being burned are in a 
manner equivalent to an initiation. A similar idea underlies the 
conception that heroes and who all die a violent death mount to the 
sky; their death is considered an initiation. On the contrary, death 
from disease can only lead the deceased to the underworld; for 
disease is provoked by the evil spirits of the dead.  
Such beliefs and practice were still alive in Central Asia during the 
early part of the 20th century. The late Z. V. Togan relates a particular 
event, when he was involved in the Basmaci Movement of 1920s. At 
one point Togan was taken ill seriously. His companions carried him to 
a shaman. Togan narrates:  
In an Uzbek [sic] tent, a large fire was lit. The bakhsi (shaman), had a 
jet-black beard, appearing to be forty years of age, with a robust 
body, but was otherwise a seemingly normal person... An iron shovel 
was placed in the fire. He lifted this spade, inserting a wooden handle. 
 11 
The wood handle caught fire. He {shaman} filled his mouth with water 
and sprayed the spade. The bouncing droplets of water {from this 
process} were striking my face, burning me... Finally, the shaman 
grasped this spade with his teeth. He encircled me several times with 
it, and threw it back into the fire... Despite the fact that he had held 
the burning spade in his mouth, his black mustache was not {even} 
singed.  
Among the Central Asians, the motif of "burning in fire" in the course 
of an independence movement is not confined to one location. For 
example, in 1927, Jafar Jabarli, an Azarbaijan author wrote a novel 
with the title Od Gelini (Bride of Fire). The main theme of this novel 
being the heroic battle of the Azerbaijanis against Arab invaders. It 
was also translated into Russian, under the title Nevsta ognia and 
Ibadin's work appears to share sentiments with it.  
More recently is the case of Musa Mamut, a Crimean Tatar activist, 
striving to facilitate the return to the Crimean homeland of all Crimean 
Tatars who had been forcibly exiled to Central Asia by Stalin. After 
much harassment from the authorities for his activities, Musa Mamut 
poured gasoline on himself and committed self-immolation in 1978, in 
the village of Beshterek {in Simferopol' district in Crimea}. He died 
from the burns he sustained. The close proximity of this incident to the 
time of Ibadin's writing should be noted.  
It is necessary further to point to three groups of issues pertinent to 
the readers of SUN IS ALSO FIRE:" Sources, Motivation and Intentions.  
Sources - As noted, Ibadin's sources are clearly discernible. He has 
thoroughly studied the primary Monuments of his patrimony: The Turk 
stelas erected in the 8th century along Orkhon-Yenisey; the 11th 
century Compendium of Kasgarli Mahmut; Kutadgu Bilig of 
Balasagunlu Yusuf, also of the 11th century A. D. Nor did he neglect 
the secondary sources. He is obviously quite comfortable with Bartold's 
Turkestan. He is unlikely to have confined himself to those, however, 
since there are other references in the work that reach beyond these 
volumes.  
Motivation -- SUN IS ALSO FIRE has appeared during 1980, less than a 
year of the Soviet occupation of Afghanistan. One cannot help but 
wonder if Ibadin is using the Arab example of the 8th century because 
- at that point in time - he could not refer to the Russian occupation of 
Central Asia in the 19th century. Does he wish his readers to make the 
substitution? Or perhaps he is addressing the multinational population 
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of Afghanistan, bringing the example of Central Asia to their attention, 
urging them on to carry on with their independence struggle. It should 
be noted that, soon afterwards, Afghan historical literature also began 
appearing in the Uzbek press.  
The plot of SUN IS ALSO FIRE is set partly on soil which is now 
Afghanistan, the medieval Ghaznavid territories, and partly in the 
Talas region at the opposite (Eastern) end of Central Asia. The 
depicted events take place 900 to 1300 years ago. Given the fact that 
Ibadin demonstrates his historical knowledge and his facility with the 
sources, this ambiguity or blurring in time and territory seems to have 
been intentional and perhaps designed to emphasize the broad 
applications of the message.  
Intentions - The workings of the censorship mechanism of Imperial 
Russia and the Soviet Union are documented. Occasionally there 
appear to be some breakdowns in what strives to be a comprehensive 
system. One such incident is discernible immediately after the Soviet 
occupation of Afghanistan. A sweeping change took place among the 
editorial personnel of Uzbek newspapers and journals in September 
1980. In this period, under new editors, Uzbek journals published 
quite a few intensely nationalistic "novelettes," and "short stories." In 
1982, just as abruptly, the editorial personnel were once again 
changed. Although the exact nature of this period, or the underlying 
political implications is not yet fully understood, the effects were 
notable. SUN IS ALSO FIRE was published {September 1980} at the 
very beginning of the first change.  
There are other concerns ever-present in the minds of Central Asian 
authors. Two are among the most prominent.  
1. The Socialist Realism filter - From the outset (as in this resolution 
passed by the CPSU on 18 June 1925), the Soviet regime established 
that "...in a classless society there is and can be no neutral art." Thus, 
arts and literature are and must be a means for the dissemination of 
state and party propaganda. No writer living in the present Soviet 
domains is allowed to produce any work without adhering to the 
Socialist Realism formulated in the 1920s-30s and demanded by the 
state even now. Although the "intensity" of Socialist Realism may 
fluctuate with time and efforts at enforcement, it is essentially ever 
present.  
Because the ideological function of the arts was first articulated by 
Lenin and later reiterated by his followers ad nauseam, no literary 
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work can clear the censorship {at least theoretically} if it does not 
conform to the manuals prepared and distributed for the purpose of 
ideological screening. Hence, when an author decides to risk his 
career, his life and those of his family members, in order to "speak his 
mind," he is obliged to do it in "doublespeak." That fact, too, may have 
contributed to the mixing of the two periods noted above. The 
interrelationship of historical references displayed in the "fiction" may 
also indicate the political tendencies or positions apparently acceptable 
to the authorities charged with the censorship task at the time of 
writing.  
2. Ostensible "Pan Turanism" - Ibadin continually hammers at the 
theme of "unity" among Turks, especially in their efforts to resist 
foreign invasion. Many Western and Russian authors have discerned 
such efforts to be a sign of "Pan Turanism," ostensibly a movement by 
Turks to establish hegemony over the world, or at least Eurasia. In 
fact, this "Pan" movement has no historical ideological precedent 
among Turks and has been documented to be a creation of the 
Westerners. Around the time of the occupation of Tashkent by Russian 
troops in 1865, the doctrine called "Pan-Turanism" or "Pan-Turkism" 
appeared in a work by Hungarian Orientalist Arminius Vambery. 
Vambery, it is now known, was in the pay of the British Government.  
The doctrine was invented, propagated and attributed to the Turks by 
the Europeans as part of 19th century balance-of-power struggles, 
both in the matter of the weakened Ottoman Empire and against the 
Russian expansion in Central Asia. Dubbed the "Great Game in Asia," 
by its practitioners, the origins and means of this contest have been 
studied by E. Ingram.  
Later, and even today, various Western entities have used this 
pseudo-movement as a "bogey-man" to reap financial benefits, to 
"fortify the West" against "yellow hordes" sweeping out of Asia and 
swamping "Christendom." For example, L. Cahun's Introduction a 
l'Histoire de l'Asie, Turcs, et Mongols, des Origines a 1405 was written 
to suggest that a racial superiority motivated the conquests of the 
Mongol Chingiz Khan. It is perhaps not coincidental that this book was 
published on the heels of the 1893-1894 Franco-Russian 
rapprochement, at a time when Russia justified its conquest of Central 
Asia as part of its own "civilizing mission."  
In the Secret History of the Mongols, written c. 1240 A. D., after the 
death of Chingiz, there is, of course, no reference to the racial 
superiority of the Mongols. Instead, it quotes Chingiz: "Tangri (God) 
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opened the gate and handed us the reins," indicating that Chingiz 
regarded only himself ruling by divine order. The "Great Khan" himself 
was and remained the focus of power, as opposed to the clans under 
his rule. In any event, the Mongol armies were distinctly multi-racial.  
Another representative sample of this early phase of the "movement" 
is A Manual on the Turanians and Pan-Turanianism a work that was 
based on Vambery's Türkenvolk and that it was compiled by Sir 
Denison Ross, as Sir Denison later personally informed Togan. Even 
Alexander Kerensky, in Paris exile after the Bolshevik Revolution, was 
utilizing the same "Turanian" rhetoric, calling it "a menace threatening 
the world."  
Despite its European origins and apart from its European goals, the 
idea took root among some Central Asian emigres, as it promised the 
removal of the Russian occupation and subsequent colonization in their 
homelands. Accusations of "Pan-Turkism" are still employed today, 
especially but not exclusively in the Soviet Union, against even cultural 
movements, scholarly works on the common origins and language of 
the Turks, even in conflict with and refuting another Soviet position 
that the dialects are separate and distinct "languages." The Soviet 
state has exerted much effort to introduce the "idea" of this "scientific 
finding," the existence of separate "Turkic languages" among Central 
Asians. It must be noted that in no Turk dialect or "language," is there 
any such distinction as "Turkic" and "Turkish." This distinction exists in 
some Western languages, as well as Russian, with the latter referring 
to the Ottoman or Turkish republican domains and the former, to other 
Turks. It is noteworthy that, before the arrival of the Russians, the 
Central Asians were able to communicate among themselves, 
apparently totally oblivious to the fact that they were speaking in 
"totally separate and distinct languages."  
The search for the historical sources and beginnings of their history is 
by no means confined to the inhabitants of one Soviet Republic or 
efforts of a single author. Though no comprehensive study of this 
aspect is made, the manifestations are so numerous in the Central 
Asian press that it is difficult to evade or ignore them. Even the tracing 
of history back to the Orkhon monuments, is not isolated any longer; 
one crosses paths of other examples: Qulmat Umuraliev in Kazak 
Edebiyati No. 30 (1982); Ismail Ismailov, "Eski Yazili Abidelerde 
Hemcins Uzviler" in Azarbaijan Filologiyasi Meseleleri Vol. 2. (Baku: 
Elm, 1984); Suyerkul Turgunbaev "Bayirki Kultegin Esteligi: VI - VIII 
Kilimdardagi Turk Poeziyasinan" Ala Too No. 9, 1988.  
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The full-length translation presented below does not strive to 
"Westernize" the narration of Ibadin's work. All punctuation is as in the 
original, including the ellipses and changes in scenery. Sentence 
structure is also preserved to the extent possible. Ibadin provides 30 
footnotes of his own throughout the text. Most are related to the 
explanations of words he has used, which do not appear in present-
day dictionaries. Additional notes contain references that are supplied 
by the present writer, to place the work and its implications into 
perspective.  
It must also be reiterated that the mixing of time periods and historical 
references arbitrarily, of the 8th and the 11th centuries A. D., and 
juxtaposition of real historical personages with events that may not 
have taken place appear to be intentional, so as to give the work an 
air of "fiction," thus avoiding Soviet censorship. Thus the "story" can 
be read as a "fiction" or a series of tightly packed and "indexed" real 
history to the readership.  
 
SUN IS ALSO FIRE 
If the sky above did not collapse, and if the earth below did not give 
way, O Turkish people, who would be able to destroy your state and 
institutions?  
As written in the Tigin Funerary Tablets, VII Century."  
 
As he opened his eyes, Alp Tekin swiftly grasped his sword from 
underneath the pillow.  
- "Is it the enemy, the Arabs?" he demanded.  
- "No, a letter is arriving from the orda... perhaps..." said the 
karabash, as he hesitated, embarrassed by the anguish his excitement 
caused his Bey.  
Alp Tekin tied a silk scarf around his forehead, tucking his singly 
braided hair to his belt, walked outside.  
Sorrowful autumn. Scarlet leaves were spread around, covering the 
ground, making it appear as if splashed with blood. At a distance, 
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some as yet unidentified horsemen were seen approaching the fortified 
position.  
- "If from the Orda... who?" thought Alp Tekin. Then, his handsome 
face clouded with some disturbing thought, his heart sank: "Jibilga!" A 
longing look briefly lingered in the squinting eyes of the traditional 
Alpagut.  
"No, - the yigit sighed deeply, - what would Jibilga be doing in Kitkan?" 
Pacing to-and-fro under the stronghold gate, he recalled the events 
that brought him to Kitkan...  
During the spring of 739 A. D., Arslan Tarhan, the Hakan of Ferghana, 
attacked with his troops the domains of Talas Hakan Tugasiyen, 
destroying the land and scattering the army of the latter. The fighting 
between these Turk tribes did not produce a winner. Unfortunately, the 
severe loss of the Turks, as a result of internecine fighting, were 
benefitting the Arabs who were amassing troops at the foothills of 
Usrushana. Moreover, the Turk State, keeping its existence by the 
force of sword against the Chinese troops in Davon was weakened.  
The Arabs, owning half the earth, had occupied the roads leading to 
Ferghana and were waiting for an easy opportunity. Three or four 
months after the Talas battle, the Khaliph's governor in Khorasan, 
Nasr bin Sayyar had entered Sogdia with a large body of troops. From 
there, he sent letters to the rulers of Shash and Ferghana, inviting 
them to accept Islam and Arab rule.  
Upon receiving the letter of Sayyar, threatening them from head-to-
toe, Arslan Tarhan called a Kurultay in his orda located along Enchi 
Oghuz.  
Arslan Tarhan's younger brother, scholarly Alp Tekin was also present 
at the kurultay, who possessed the Sogdian courtly eloquence, and 
familiarity with Arabic and Chinese.  
At the time of the Kengesh, the Apatarhan Sebuk Tekinbek looking at 
the quietly sitting Beks, mockingly stated: "We know the Arabs! We 
must fight!" Then, giving a manly salute to Arslan Tarhan sitting on his 
leopard skin covered throne, continued:  
- "My Hakan! Ugushlarim. We heard that both the Afshin of Usrushana 
and the bahadir Tudun of Shash, are accepting the terms of the 
Khaliph. We are now alone. That dog Tugasiyen killed many of our 
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brave young man. We have heavily pained our enemies, despite the 
suffering of our yigits, untended horses, and scarcity of our arrows in 
the quivers." Casting a glance at Alp Tekin, he swallowed, and 
continued: "'If it is not possible to chew the stone, it is necessary to 
kiss it,' said the forefathers. Think about it!"  
Sebuk Tekinbek, having amassed untold amount of goods in the Talas 
battle, was now weary, longing for the comforts of his home. Alp Tekin 
knew his companion quite well. Sebuk Tekinbek could behave like the 
father of a nasty boil! Keeping that in mind, Alp Tekin did not 
immediately join the discussion, but patiently listened to the other 
beys. The aged and not entirely truthful beys, who have added flocks 
of sheep to their possessions after the Talas battle, pessimistically 
pontificated at length on the number and power of the Arabs, the 
weariness of the Turk Bori, the difficulty of success against the 
prevailing odds.  
Sebuk Tekinbek arose, spoke of the tax exemption privileges extended 
to those inhabitants of Bukhara and Samarkand who joined the 
community of Muhammad, and the fact that the dehkan were not at all 
opposed to the state.  
"Deceitful posture" thought Alp Tekin, driving the topic out of his mind 
"the lustre of gold is burning his heart. The Arabs knowingly say 'the 
coquetry of gold causes the mejusi to accept religion, it also grants 
tongue to the mute.' Perhaps Aka is more concerned about his throne. 
He who is concerned about the throne is not concerned with the affairs 
of the people. In order for him to rule, he only needs healthy people. It 
does not matter to him if the people are fire-worshippers or Muslims... 
Alas, in this kurultay, I fear they sold their own Turk religion and 
language. I wonder?"  
-- "Sebuk Tekinbek" said he, with fiery eyes. "Is it not true that the 
bezirgan regularly visiting Tuput actually stop at your place!"  
Arslan Tarhan appeared to be pained. The attention of the beys turned 
to Alp Tekin. Alp Tekin, though eagerly awaited by the beys, did not 
wish to continue with this harsh line. But, since a light of treachery 
was thus cast on the indicated actions of Sebuk Tekinbek, he was 
compelled to resume: -- "Look at these swallows... Beys, perhaps with 
difficulty, they make their nests, they rear their young which they 
brought to life, teach them to fly; to these birds, without {the power 
of} reason, what is the benefit of this hardship?"  
 18 
- "So that the family of swallows does not become annihilated in this 
land!" - responded Alp Er Tunga, while casting a raised eyebrow at the 
aged beys.  
- "Live Long!" - gratefully acknowledged Alp Tekin - "Our ancestors, 
much like these swallows, have reared us with the same hopes; what 
do you think? Did they not devote their generation to ours, so that our 
lineage would be perpetuated, the Turks would not become extinct in 
this realm? Now, would we not be stepping on the faces of our 
ancestors, losing them eternally, by accepting the religion of a 
newcomer and forgetting our language; if one of us did this, for fear of 
losing his fame, another grief-stricken over lost gold; is that not true, 
beys? Is there a more ugly deed in this blessed world? If there is, 
speak up, beys?"  
- "Brothers, to the enemy!" - Alp Er Tunga shouted with abandon, 
jumping to his feet, unsheathed his sword, looking toward to the West.  
- "To the enemy, to the enemy!" - echoed the other beys immediately.  
However, Arslan Tarhan and Sebuk Tekinbek glanced at each other, 
winking meaningfully.  
Afterwards, Arslan Tarhan sent Alp Tekin to the Kitkan fortified post...  
While Alp Tekin was recalling these events in his mind, he was keeping 
an eye on the approaching horsemen: two riders, two pack camels. He 
surmised the identity of one of the riders from the way he was 
trundling on the saddle: it must be Bugrabek. Alp Tekin recognized the 
second rider as it burst through a cloud of dust. His {Alp Tekin's} face 
turned red as if reflecting the flames of a fire: Jibilga! Mounting his 
purebred horse, to greet them, he galloped towards the nearing young 
riders. In a short time, the clouds of dust kicked up by both sides 
merged.  
- "So, what is the word from the orda?"  
Bugrabek took the opportunity of coupling his mouth to the drinking 
vessel, containing crystal clear water of Kitkan, capable of soothing 
away exhaustion, began chewing a mouthful of bread. Jibilga was 
going in and out along with the servant girls, rather than sitting at the 
side of Bugrabek, whose legs were saddle bruised, whiling away time 
at the courtyard of the korugan. This yigit, who had accompanied 
Jibilga from the orda, was Sebuk Tekinbek's adopted son, 
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representative of his family. Bugrabek had a lazy nature, ordering 
around his father's countless servants, not leaving the enclosure of the 
white tent. He was a man who did not care what happened around 
him, even if horses... would be taken away, he could not think of going 
after them, but protecting the insects. Alp Tekin would say "if it is not 
for the benefit of the insects, what use is the stubble of the field?" 
whenever his eye encountered Bugrabek.  
-- "Health in the orda" -- said Bugrabek with a wheeze.  
-- "What answer did they give to Nasr?"  
Bugrabek cleared his throat, scratched his neck. Alp Tekin became 
impatient.  
-- "Do you have a tongue?" After some more minutes of wheezing, 
croaking and clearing his throat, words began to fall out of Bugrabek's 
mouth like the crumbs of a torn piece of bread:  
- "By the grace of God... it was deemed appropriate to send a white 
letter in response to Nasr's missive..."  
- "What are you saying?" - bellowed Alp Tekin - "You... Swine! Are you 
speaking the truth?"  
He grabbed Bugrabek by the throat and shook him mightily. Bugrabek 
collapsed as if he were deflated. Alp Tekin, standing over the drained 
face of this adopted bey:  
- "Speak" he said.  
- "Beys held a kengesh... later... a messenger was sent to Nasr... 
Nasr's regent will be arriving in Ferghana tomorrow...  
- "Satkinlar! Alp Er Tunga, Alp Turan? Did they not oppose?"  
- "Alp Er Tunga and Alp Turan were beheaded..."  
- "My God! What fate?"  
In the wrathful eyes of Alp Tekin, Bugrabek appeared as the 
personification of scandalously corrupt Arslan Tarhan and Seb^Ák 
Tekinbek. Preparing to separate body from head, he unsheathed his 
sword. Bugrabek, with bloodshot eyes betraying fear, placed his head 
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on Alp Tekin's feet. Just as he aimed his sword at the hairy neck of the 
adopted bey, like a predatory bird:  
- "Alp Tekin, don't!" - screamed Jibilga, as she ran in...  
- "Offer a sacrifice to Umay, for the sake of Jibilga" - groused Alp 
Tekin, as he sheathed his sword.  
Bugrabek did not brave standing up, he crawled away.  
- "Alp Tekin..." - Jibilga's wavering voice and the hesitant look in her 
almond-shaped eyes became evident to Alp Tekin.  
- "Alp Tekin, as you know, reportedly Nasr has amassed plenty of 
troops... 'I am going to annihilate the Turks,' he is said to have 
stated..."  
- "Jibilga, what are you saying?"  
- "It is said that Nasr is not going to collect kharaj or jizye from us, 
only if we were to accept his religion. Alp Tekin, I expect this condition 
will unite the Turks!"  
- "For God's sake go away, go away Jibilga!"  
Alp Tekin was compellingly drawn to the banks of Kitkan river, began 
splashing water onto his face. "Ey!" - he roared, towards the wide 
open spaces - "where are you now, the glorious batirs of the Turks, 
those of you who at one time held sway from Chochon to Rum; from 
Altay to Boipin, where are you?"  
Shadows were settling in from the East. The night quietly embraced 
the Kitkan korugan with its helmeted guards visible at the turrets on 
high walls. When darkness became total, the scarlet tongues of flames 
leaping from the oven fireboxes remained visible. Eternally defiant of 
night, yet again rearing their heads, because light is born to the arms 
of darkness!..  
- "If we were to learn Arabic, speaking in this beautiful language, will 
would be communicating with half of the world. It indeed is the 
language of Bagdad, Damascus, used by the alp poets of the world!"  
- "You are forgetting the most powerful poetry in the world, lullabies 
recited by our mothers as they stood over our cradles, Jibilga!.."  
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The flames in the hearth were casting a pale light upon Alp Tekin and 
Jibilga, lying on the wooden platform, then causing a naked sword on 
the floor to glisten before dissipating into the dark corners of the 
house. Suddenly Jibilga reached over the bare sword and touched the 
wrist of Alp Tekin with her long fingers. Alp Tekin's flesh tingled, his 
body stiffened.  
- "Alp Tekin, do you recall our talks at the apple orchard?"  
- "Could those times be ever forgotten?"  
... Ah, those sweet memories, recalling the delightful times of days 
past! Enjoying the exquisite melodies emanating from the chankavuy 
played by Jibilga which would accompany drinking kimiz, then, 
knowingly winking at each other, begin courting.  
Alp Tekin would silently visit his Toga's apple orchard, sit and wait for 
Jibilga in the quiet corner. Their greeting the dawn together was 
ostensibly unknown by anybody in Seb^Ák Tekinbek's household, 
accepting the gifts of Tuput origin from Alp Tekin and turning a blind 
eye to Jibilga's early morning outings, which supposedly went totally 
unnoticed.  
When the moon reached overhead, as Alp Tekin's patience ebbed from 
waiting, Jibilga would appear from the direction of the water canal.  
During those heady days the sounds of the Enchi Oghuz would be 
audible at the distance, until dawn... Ah, what would they not discuss! 
Their intense discussions would inevitably turn to the appreciation of 
the prominent Turks of the past, they would end the night without 
sleep. "The land of Turks were in a single religion at the time of Bumin 
Han and contemporaries, now some worship fire, others became 
Manichean or Buddhist. What calamity that it turned out so!" would 
say Jibilga. "What are you getting at?" "It is necessary for the Turks to 
belong in one religion for their future unity." "Did that thought 
originate from your father?" "What do you think? He is not called the 
Tonyukuk of Arslan Tarhan, by the Beys for nothing." "Which language 
of the Tengri are we speaking in Jibilga? Our ancestors did not leave 
us the pyramids of the Pharaohs, they only bequeathed us their 
language. If we were to forget this language, would they not be dried 
like a river absorbed into the sands? No, it is best to be seeking refuge 
in fire - worshipping the Tengri is the best path. Actually, the mother 
of this realm - is the sun and fire! Worshiping the sun!" "The sun! Ha-
ha-ha!" Jibilga's hearty laughter reverberated in the orchard, causing 
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{....} to come out in a hurry, her hair reflecting the moon's glow. "If I 
were the sun, I would not simply radiate, but I would have destroyed 
the enemies of the people and bestow upon them life sustaining 
warmth!"  
 
At times, while Jibilga played the changavuy, the melodies seemingly 
melded with the silky light of the moon and draped like a soft mist 
over the apple blossoms...  
- "Alp Tekin, did you fall asleep?"  
Alp Tekin rubbed his eyes like a child about to fall into sweet slumber.  
- "Alp Tekin, listen, I have a few words for you."  
Alp Tekin quiveringly shook his head and looked.  
- "Suppose I accept the new religion... What would happen?"  
- "I do not have mercy upon those who betray their own religion!"  
Jibilga suddenly grasped the sword from its blade and placed the hilt in 
Alp Tekin's hand:  
- "In that case, strike!"  
- "Jibilga!" - cried out Alp Tekin, jumping to his feet.  
- "It has been three years since my father recited the creed, all of us, 
even Bugrabek..."  
- "Jibilga!" - to Jibilga, the frightening scream emanating from the 
throat of the yigit resembled the moanings of a men who has been hit 
by a dirk in the chest.  
Alp Tekin drew his knife and began slashing his own face... Jibilga's 
pearl-like tears were discernible in the reflecting light.  
 
"Brothers!" - upon noticing the face of Alp Tekin, the troops looked at 
each other as if to ask "Is Arslan Tarhan dead?" - "Hear me! I rebelled 
against my own brother! You should know that he was once a 
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worshipper of fire. Now he has made his religion, language, 
subservient to throne. Mind you, this is religion, language; living in the 
bosoms, the tongues of each of us, our homeland! The flowing Enchi 
Oghuz, plentiful apple orchards and pastures are our homeland, but 
when we consider it closely, there is another, altogether mighty 
homeland, inseparable from our selves; that is, our language. Can any 
man who ruthlessly discards this precious inheritance, homeland, still 
be a lord in his own home? Tell me, people!"  
- "Certainly not! Certainly not!" roared the troops.  
- "Correct! Tomorrow the regent of Nasr is arriving in Ferghana. Are 
there quarters for him in Ferghana? Tell me Turks!"  
- "There is! But it is in the dark earth!" shouted the troops.  
- "Good! Starting today, Orda of this homeland is Kitkan! The Hakan of 
the people is me; I am Alp Tekinbek! I issue a mobilization order to all 
Turks. We are going to defend the korugan with all our might. No 
mercy to those who sell or buy this homeland!"  
Although Apatarhan Sebuk Tekinbek's troops were reinforced by the 
ghazis arriving from Samarkand, and together they had laid siege to 
Kitkan korugan for twenty days, they had been unable to conquer it. 
The Apatarhan was most unhappy. He was incessantly ordering new 
attacks, but an unknown number, according to some rumors one 
thousand, or said some informants, one hundred T^Árk troops 
defending the thick walls were keeping at bay a force of five thousand. 
Those in the fortification had stockpiled naphtha from the Chimyan 
mountain, which they were burning in bowls and pouring onto those 
who came close to the walls, thereby keeping them away.  
The water-wells began to dry-up with the choking of Kitkan korugan by 
Sebuk Tekinbek. Food and drink was rationed and the women and 
children who came to the korugan from surrounding kishlaks began 
suffering. The use of naphta against the attacks had to be carefully 
husbanded. The days of Kitkan korugan appeared numbered when 
catapults from Usrushana and reinforcements from Arslan Tarhan's 
orda arrived to aid the attackers. All of the possessions of the korugan 
was defended by some one hundred troops, who were rendered weak 
from malnourishment and lack of water.  
 
 24 
In deep thought, Alp Tekin approached the distant guard room of the 
korugan. Humidity greeted him upon opening the small, squeaking 
door. As the door opened Jibilga rose, looking at the entering figure, 
and faced away. At the corner, with beard and hair unkept like weeds, 
Bugrabek was eating noisily with full cheeks. Noticing Alp Tekin, he 
pressed his forehead to the ground and rose.  
For a moment, both the yigit and the girl were silent. Alp Tekin 
lowered his head:  
- "Jibilga," he started, "give up that path! Do not turn your face away 
from homeland!"  
- "I am but a servant of God..."  
- "Jibilga, but your father accepted that religion to preserve his own 
wealth...  
- "You are speaking in vain! My father wishes to unite his subjects who 
are adherents of Zoroastrianism, Manicheanism, Buddhism in one 
religion and language!  
Alp Tekin shook his head, Jibilga looked at him a moment and noticed 
the bandaging on his arm:  
- "What happened to your arm?" she asked.  
- "An enemy sword touched it."  
- "Alp Tekin!" Jibilga suddenly kneeled, put her head on yigit's foot, 
began crying. "They will kill you! The entire population is aware that 
your brother is afraid of you! If they were to kill you, your brother will 
have his day. Could not a knowledgeable yigit like you perceive that? 
If you were to go to them, they would look after you. And then..."  
- "I would ascend to my brother's throne?" Alp Tekin's voice was 
weighty - "No, I shall not climb to the throne treading on the faces of 
my ancestors."  
- "According to the defenders, korugan has a day remaining, it is not 
late. Come, I can teach you the creed..."  
- "I do not wish to reach Tengri shame-faced, as one who has sold his 
religion and language!"  
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- "Ah my undesired path, my heart rends seeing the wound of your 
marrow. When you undertake the fight, it is your stubbornness that 
gnaws at me and not the rats of this damp dungeon. Still, you do not 
speak of the future of our love?"  
- "My heart is heavy, because you are correct Jibilga! I am going to 
the orda of Tengri but is my woman coming as a detached stranger to 
that heavenly dwelling? My heart and bosom is torn saying this. This 
eternal separation will take place before we are united in this world, 
Jibilga."  
Alp Tekin's voice strained, reached down to stroke Jibilga's hair:  
- "Jibilga... Go, my love..."  
- "Alp Tekin, recite the creed... Recite the creed..."  
Alp Tekin pulled his legs from Jibilga's embrace, left.  
After dark enemy catapults breached the korugan walls in one-two 
places. But the enemy could not gain inside access. Alp Tekin's troops 
were heaving bowls full of burning naphta to keep them away. It was 
clear that the remaining life of the korugan was not long.  
 
- "Jibilga, I have half a day left in this life..."  
- "There still is time to recite the Creed..."  
Alp Tekin sent for the Diviner.  
- "Diviner, you know my love towards my woman. I do not wish her to 
meet the Tengri with a blackened face."  
The Diviner knew of the circumstances. He stated to Alp Tekin:  
- "Fire is the most fresh, greatest cure for ailing souls, a sanctifying 
halo. Those who are bathed in fire will reach the abode of Tengri 
purified of the past deeds, possessing cleansed spirits..."  
Alp Tekin was shaken.  
- "How horrifying your words are, Diviner. You..."  
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- "Yes, fire, sacred fire will cleanse your woman from her past deeds 
by separating the body from purified soul and send it to Tengri. The 
fire, flames..."  
- "Jibilga!" terrified, dreading, sorrowful voice of Alp Tekin, as if not his 
own, reverberated along the inner walls of the korugan. Jibilga 
motioned in the negative "No, no." Tears streaming from his eyes, Alp 
Tekin took refuge behind the water-well.  
In the middle of the korugan, preparations began to build a fire. Dry 
logs were cut at the height of a human, placed upright in the middle of 
the wood pile.  
The sun was setting behind the mountains.  
Jibilga arrived at the pile fearlessly. Then Bugrabek was brought, by 
collar and trouser-cuff from the dungeon. He screamed, grappling at 
the ankles of the guards, as two-three guards dragged him towards 
the pile.  
Bugrabek spotted Alp Tekin, in awe, crawled towards him.  
- "My Bey, I am no longer a Muslim. I gave up that strange religion, I 
gave it up!" Crying, he grasped Alp Tekin's legs.  
- "Take this away!" Said Alp Tekin, holding himself back.  
Jibilga was placed onto the pile and tied.  
- "Ey misled woman!" continued Diviner "For the last time I am asking: 
leave the strange religion, that exploiting essence lodged in your heart 
and mind; expel that God of Ahram from your tongue..."  
Suddenly a deep silence fell on the korugan. Even the bitterly neighing 
horses quieted.  
The setting sun cast an unprecedented scarlet hue on Jibilga, bathing 
her in heavenly beams. Standing as if chiseled out of red stone with 
ruby eyes, she resembled the standing statue of Umay.  
- "Alp Tekin" suddenly the statue spoke "Recite the Creed, become the 
leader to this homeland..."  
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- "Ey Tengri!" screamed Alp Tekin "Why are you using my forebears' 
language, applauding your god in that tongue? Who can chase two 
preys at the same time, who was born from two mothers? Mother 
tongue, motherland is in this heart; could there be two hearts? Tell me 
Jibilga!"  
Naphtha-soaked timbers roared with fire...  
 
- "Brothers!" said Alp Tekin, addressing his loyal troops "The enemy is 
about to enter the korugan. We are one hundred, they, ten thousand. 
These raiders are aiming not at our possessions or our lives, but 
Tengri, and the language in our hearts and our homeland. We are 
about to engage in one last battle for our homeland. If we die, we shall 
do so showing the people that the homeland is dearer than one's own 
life! We are the children of the sun, we shall each die by becoming a 
sun!"  
Alp Tekin ordered the naphtha to be brought forward. Mounting his 
horse, he had himself sturdily tied to the saddle. Unsheathing his 
sword:  
- "Pour naphta on me!" he said.  
Understanding Alp Tekin's intention, the troops froze for a moment,. 
Then, one, two, three... five... ten... one hundred of them joined him. 
Naphta was poured over one hundred fighters.  
 
During the last attack of the enemy, the korugan gates were flung 
open, and from inside issued... bellowing riders aflame. Ah-hey; the 
mounts, the riders themselves and even the drawn swords, powerfully 
grasped, were... on fire! The horses were running with supernatural 
speed. The enemy was aghast. From the gates of the korugan, the 
riders aflame kept issuing until the one hundredth, all together 
charging the enemy. The horrified enemy army broke like a sheep 
herd facing danger, began deserting piecemeal.  
At that time, Kitkan river burst through its poorly constructed 
temporary dam, reuniting with its previous channel, overwhelmed 
those ghazis who attempted to seek refuge from the riding flames in 
its bed.  
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As the tents came into contact with the riding flames, the 
headquarters of the enemy caught fire. Camels went mad, foaming at 
the mouth, without harnesses, began trampling the besieging troops 
who had also gone mad.  
The ten thousand strong army of besieging adventurists began running 
away disgracefully. Gallant men who had sacrificed themselves to the 
sun so that the homeland could live on, kept giving chase, burned and 
rode, burned and rode, burned and rode...  
 
AFTERWORD 
To those familiar with history, the present Soviet "restructuring" and 
"openness" are perhaps reminiscent of earlier "thaws." Furthermore, it 
is unlikely that filling a few "blank pages," will suffice to elucidate the 
missing portions of the true Central Asian history. But, works such as 
SUN IS ALSO FIRE - if they are allowed to appear - may be deemed an 
appropriate precursor to true historical text writing.  
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Codex Cumanicus 
Peter B. Golden 
I. INTRODUCTION 
From the time of the appearance of the "European" Huns until the 
collapse of the Cinggisid khanates, the Ponto-Caspian steppe zone and 
as a consequence, to varying degrees, the neighboring sedentary 
societies, have been dominated by or compelled to interact intimately 
with a series of nomadic peoples. Although Scythian and Sarmatian 
tribes of Iranian stock had held sway here for nearly a millenium 
before the coming of the Huns and Iranian elements both in their own 
right and as substratal influences continued to have an important role 
in the ethnogenesis of the peoples of this region, the majority, or at 
least politically dominant element, of the nomads who became masters 
of these rich steppelands were Turkic. In the period after the Turk 
conquest of Western Eurasia in the late 560's, until the Cinggisid 
invasions, the Turkic polities of the area all derived, in one form or 
another, from the Turk Qaganate.  
Of these peoples, only the Khazars, the direct political successors of 
the Turks, produced a qaganate in the classical Turkic mold. The 
others remained essentially tribal confederations which, for a variety of 
reasons, did not feel the impetus to create a sturdier political entity, 
i.e. a state. Those that were driven from the area into sedentary or 
semi- sedentary zones, such as the Hungarians (a mixed Turkic and 
Ugrian grouping under strong Khazar influence) and parts of the Oguz, 
under Seljuq leadership, did create states but along largely Christian 
(Hungary, Danubian Bulgaria) or Islamic (the Seljuqs) lines. These 
polities, whether full-blown nomadic states, such as Khazaria, or tribal 
unions, such as the Pecenegs, Western Oguz (Torks of the Rus' 
sources) or Cuman- Qipcaqs, however great their military prowess and 
commercial interests, have passed on little in the way of literary 
monuments stemming directly from them in their own tongues. 
Khazaria, for example, which as a genuine state had a need for 
literacy, has left us only documents in Hebrew, reflecting the 
Judaization of the ruling elements. Indeed, their language about which 
there are still many unanswered questions, is known, such as it is, 
almost exclusively from the titles and names of prominent Khazars 
recorded in the historical records of neighboring sedentary states. The 
Balkan Bulgars who, living in close physical propinquity to and cultural 
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contact with Byzantium and ruling over a Slavic majority to which they 
eventually assimilated, have left somewhat more in the way of 
scattered inscriptions in mixed Bulgaro-Greek (in Greek letters) and in 
mixed Slavo-Bulgaric. Their kinsmen on the Volga who adopted Islam 
in the 10th century, have left a number of tomb-inscriptions (dating 
largely from the Cinggisid era, 13th-14th centuries) in a highly 
stylized, mixed Arabo-Bulgaric language in Arabic script. Volga 
Bulgaria, as an Islamic center, used, of course, Arabic as its principal 
language of communication with the larger world. The inscriptional 
material, it might be argued, bespeaks a long-standing Bulgaric 
literary tradition. But, in this respect, as in a number of others, Volga 
Bulgaria, which did form a state, in the forest- steppe zone ruling over 
a largely Finnic population and in which denomadization was well-
advanced, was atypical.  
What is interesting to note here is that unlike the Turkic peoples of 
Central Eurasia and Inner Asia (the Turks, Uygurs, Qarakhanids), the 
Western Eurasian Turkic tribes did not create significant literary 
monuments either in Turkic runic script, several variants of which were 
in use among many of them or in any of the other script systems that 
were available to them (Greek, Arabic, Hebrew and even Georgian). 
This seeming lack of literary ambition (which may yet be disproved by 
archaeology) is probably to be attributed to the weak articulation of 
political organization among peoples such as the Pecenegs, Western 
Oguz and Cuman-Qipcaqs. Thus, it should come as no great surprise 
that one of the most significant literary monuments connected with the 
language of one of the dominant tribal confederations of the region, 
the Codex Cumanicus, was largely the work of non-Cumans. Before 
turning to the Codex itself, we must say something about the people 
whose language it describes.  
The tangled knot of problems that revolves around the question of 
Cuman-Qipcaq ethnogenesis has yet to be completely unraveled. Even 
the name for this tribal confederation is by no means entirely clear. 
Western (Greek and Latin) and infrequently Rus' sources called them 
Comani, Cumani, Kumani. Medieval Hungarians, who had close 
relations with them and to whose land elements of the Cumans fled in 
the 13th century seeking sanctuary from the Mongols, knew them as 
Kun. This name is certainly to be identified with the Qun of Islamic 
authors (such as al-Biruni and al-Marwazi, the notices in Yaqut and al- 
Bakuwi clearly derive from al-Biruni) who, according to al- Marwazi, 
figured prominently in the migration of the Cuman- Qipcaqs to the 
west. Whether the Qun are, in turn, to be associated with the Hun (* u 
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n) = Xun/Qun people affiliated with the T`ieh-le/Toquz Oguz 
confederation is not clear.  
Old Turkic sources knew elements of what would become the Cuman-
Qipcaq tribal union as Qibcaq and perhaps other names. The ethnonym 
Qibcaq was picked up by Islamic authors (e.g. in the forms Xifjax, 
Qifjaq, Qipcaq etc.) and Transcaucasian sources (cf. Georgian 
Qivc`aq-, Armenian Xbsax). These Altaic names were loan-translated 
into some of the languages of their sedentary neighbors. Thus, Rus' 
Polovcin, Polovci (Polish, Czech Plauci, Hung. Palocz), Latin Pallidi, 
German and Germano-Latin Falones, Phalagi, Valvi, Valewen etc. 
Armenian Xartes. These terms are usually viewed as renderings of 
Turkic qu *qub or similar forms meaning "bleich, gelblich, gelbraun, 
fahl." A variety of sources equate them, in turn, with the Qangli, one 
of the names by which the easternmost, Central Eurasian branch of 
the Cuman-Qipcaq confederation was known.  
These tribes included Turkic, Mongol and Iranian elements or 
antecedents. The inter-tribal lingua franca of the confederation, 
however, became a distinct dialect of Turkic that we term Qipcaq, a 
language reflected in several dialects in the Codex Cumanicus. The 
Cuman-Qipcaqs held sway over the steppe zone stretching from the 
Ukraine to Central Eurasia where they constituted an important 
element, closely associated with the Xwarazmian royal house via 
marital alliances. They had equally close relations with Rus' (with 
whom they often warred), Georgia (where elements of them settled 
and Christianized), Hungary and the Balkans where later, under 
Mongol auspices,the Cuman Terterids established a dynasty.  
Cuman-Qipcaq hegemony extended to much of the Crimea as well. 
Here their interests were, as in many other areas, commercial. In the 
pre-Cinggisid period, the Cumans took tribute from the Crimean cities. 
The city of Sudaq, an ancient commercial emporium, was viewed by 
Ibn al-Air (early 13th century) as the "city of the Qifjaq from which 
(flow) their material possessions. It is on the Khazar Sea. Ships come 
to it bearing clothes. The Qifjiqs buy (from) them and sell them slave-
girls and slaves, Burtas furs, beaver, squirrels..." By virtue of their 
political hegemony, Cuman became the lingua franca of this area. It 
spread to the other communities resident there as well. Thus,the 
Crimean Armenian and Karaite Jewish communities adopted this 
language and preserved it for centuries afterwards in milieus far 
removed from the Crimea With the Mongol conquest of the Qipcaq 
lands completed by the late 1230's, some Qipcaq tribes (most notably 
those under Kten) fled to Hungary. The majority, however, were 
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incorporated into the Mongol Empire. The pan-nomadic empire of the 
Turks was thus recreated on an even larger scale. The Qipcaq 
language, far from receding into the background, established itself as 
a lingua franca in the Western Eurasian zone of the Cinggisid state 
within a century of the Conquest. Thus, a Mamluk scholar, al-`Umari 
(d.1348), observed that the "Tatars," whose numbers, in any event, 
were not great and whose ranks already included numerous Turkic 
elements from Inner and Central Asia, had intermarried extensively 
with the local Turkic population and had, in effect, become 
Qipcaqicized. In the latter half of the 13th century (beginning in the 
1260's), as the Cinggisid khanates began to squabble over territory, 
the Jocids of Saray in their struggle with the Hlegids of Iran, found a 
useful ally in the Qipcaq Mamluks of Egypt-Syria to whom they 
continued to supply mamluks from their Crimean ports. The spread of 
Islam to the Mongols beginning with Berke (1257-1266) and 
culminating with Ozbeg (1313-1341) helped to strengthen this tie.  
II DATING AND ORIGIN  
The Codex Cumanicus, which is presently housed in the Library of St. 
Mark, in Venice, Cod. Mar. Lat. DXLIX, is not one but several unrelated 
(except in the broadest sense) works which were ultimately combined 
under one cover. The Codex may be divided into two distinct and 
independent parts : I) a practical handbook of the Cuman language 
with glossaries in Italo-Latin, Persian and Cuman II) a mixed collection 
of religious texts, linguistic data and folkloric materials (the Cuman 
Riddles), stemming from a number of hands, with translations into 
Latin and a dialect of Eastern Middle High German. It is also clear that 
a number of subsequent hands made contributions to both sections. 
Many scholars have simply termed these two, distinct works, the 
"Italian" part and the "German" part. This is undoubtedly true with 
respect to the ethno-linguistic origins or milieus of the authors. But, 
Ligeti is probably closer to the mark in calling the first part, the 
"Interpretor's Book" and the second part the "Missionaries' Book."  
The Codex was first mentioned in the 17th century and was believed 
to have come from the library of the great Italian Humanist Petrarch 
(1304-1375). This attribution, however, has been shown to be 
incorrect. The dating and place of origin of the Codex's different 
sections have long been in dispute. Bazin, who has closely studied the 
calendrical entries (CC, 72/80-81) concluded that the "Interpretor's 
Book" was probably composed between 1293-1295. Drull, however, 
would place it as early as 1292-1295. The date found in the Venice 
ms. "MCCCIII die XI Iuly" (CC, 1/1) should be viewed as the date of 
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the first copy or the beginning of the first copy. The copy preserved in 
the Venice ms., as an examination of the paper has demonstrated, 
stems from, or was at least copied on, paper made in the mid-13th 
century. The "Missionaries' Book" comes from a variety of sources and 
was put together ca. 1330-1340. Other elements were perhaps added 
later. The authors are unknown, although it seems likely that they 
were part of the Franciscan community. The German Francsicans who 
played an important role in the creation of the "Missionaries' Book," 
came from an Eastern High German- speaking background. The 
"Interpretor's Book" was compiled by Italian men of commerce 
(Venetians or Genoese) or their scribes in Solxat (Eski Krim) or Kaffa 
(Feodosija). There is evidence to indicate that different individuals 
(perhaps many) were involved in preparing/translating the Persian and 
Cuman sections of the tri-lingual glossary. The first copy (1303), it has 
been suggested, was done in the monastery of St. John near Saray. 
The later copy which is preserved in Venice, dating to ca. 1330-1340, 
probably came from some Franciscan monastery. Here too, it seems 
likely, is where the different sections of the Codex were combined. 
Somehow, these various parts came again into Italian hands and thus 
to Venice. The work, then, is a pastiche of larger and smaller pieces 
which were composed/compiled with different intentions. The 
"Interpretor's Book" was largely, but not exclusively, practical and 
commercial in nature. The "Missionaries' Book," in addition to its 
purely linguistic goals, contains sermons, psalms and other religious 
texts as well as a sampling of Cuman riddles.  
The Venetians and Genoese were actively involved (as well as 
competitors) in trade in the Crimea. This trade, as we know from 
contemporary accounts, such as Pegolotti, went by stages from Tana 
(Azov, a major unloading site for goods coming from Asia to the 
Crimea) to the Lower Volga (Astraxan-Saray) and thence to the Urals 
and Xwarazm and ultimately to China. It dealt with a wide variety of 
items, e.g. wax, metals (including precious metals), spices and other 
foodstuffs, silk and other fabrics, pelts of valuable furs etc. The Italian 
commercial colonies in the Crimea, had, of course, regular contact with 
Tana. There was also contact with Ilkhanid Iran via Trapezunt. Indeed, 
Drll argues that the author(s) of the Latin-Persian-Cuman glossary of 
the "Interpretor's Book" must have been Genoese, operating from 
Kaffa, as the Genoese were the only ones who had contact with 
merchants from both the Ilkhanid and Jocid realms. ALthough the 
Italian merchants were not involved in the slave or mamluk trade with 
Egypt, the Crimea had a long history of involvement in this activity. 
There is a Modern Kazax proverb that reflects this : uli irimga, qizi 
Qirimga ketti "the son went as a hostage and the daughter went off to 
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Crimea (i.e. to slavery)." The trilingual glossary reflects this trade 
orientation and as we shall see has extensive lists of consumer goods.  
III THE LANGUAGES OF THE Codex Cumanicus  
The Latin of the Codex is found in two variants, indicating the ethno-
linguistic affiliations of the authors and their educational level. The 
Latin of the "Interpretor's Book" is a Vulgar Italo-Latin, while that of 
the "Missionaries' Book" is more "correct," reflecting the ecclesiastical 
training of its Franciscan authors. The Persian material has been the 
subject of two recent studies. Daoud Monchi-Zadeh has argued that 
the Persian material came through Cuman intermediaries, a kind of 
Cuman filter, and was translated by them. Andras Bodgrogligeti, on 
the other hand, suggests that this Persian was rather a lingua franca 
of the Eastern trade. As a consequence, it had undergone, to varying 
degrees, standardization, back formation and simplification. Some 
words are archaic, others unusual. In short, what we see reflected is 
not the living language of a native speaker, but rather a kind of 
simplified koine.  
The Cuman of the CC also represents some kind of lingua franca, one 
that was understood throughout Central Asia. This language, however, 
was not perfectly reflected in the CC. The latter, we must remember, 
was compiled by non-Turkic-speakers with varying levels of command 
of the language. There are a number of "incorrect" syntactical 
constructions as well as mistakes in grammar, phonetics and 
translation. Some of these are simply the result of faulty knowledge or 
scribal errors. Other deviations from the "norms" of Turkic are 
probably to be attributed to the word for word, literal translations. 
These types of translations in the Middle Ages, were well-known, 
especially when translating sacred, religious texts. Thus, in Karaim, 
one of the closest linguistic relatives of the Cuman mirrored in the CC, 
we find sentences such as : kisi edi yerind'a Ucnun, Iyov semi anin, da 
edi ol kisi ol t'g'l da t'z, qorxuvcu t'enrid'n ("There was a man in the 
Land of Uz whose name was Job and that man was perfect and upright 
and one that feared God," Job,1) , a word for word rendering of the 
Hebrew. Some of the forms which have an "unturkic" character about 
them may almost certainly be attributed to the influence of the 
compilers' native Italian/Italo-Latin and German. Many of these forms, 
however, are ambiguous in origin as similar phenomena can be found 
in other Turkic langauges as well and may here also reflect the 
influence of Indo-European languages.  
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Of greater interest is the fact, hardly unexpected in a work in which so 
many different hands were involved, that the CC lexical material is 
comprised of several Qipcaq dialects. Some of these can be most 
clearly seen in the different sections :  
"Interpreter's Missionaries' Book" Book" kendi kensi "self" tizgi tiz 
"Knee" bitik bitiv "book,writing" berkit- berk et- "to strengthe" ipek 
yibek "silk" ekki eki "two" todaq totaq "lip" etmek tmek "bread" yag 
yav "fat" tag tav "mountain" kyeg kyv "bridegroom" igit yegit "youth" 
sag sav "healthy" abusqa abisqa "old, aged" qadav xadaq "nail" agirla- 
avurla- "to honor"  
In some instances, one of the sections indicates several dialects, e.g. 
"Interpretor's Book" (CC, 52/57, 57/61) Lat. similo Pers. chomana 
mecunem (homana mekunm "I resemble") Cum. oscarmen 
(osqarmen), (CC, 76/86) Lat. similtudo Pers. manenda Cum. oasamac 
(or oosamac which Grnbech reads as oqsamaq) and the "Missionaries' 
Book" (CC, 141/199) ovsadi (ovsadi "resembled, was like"), 
(CC,162/226) ovsar (ovsar) "enlich;" (CC, 131/183) job sngnc 
(ypsengenca) "sin quod tu approbas," (CC, 140/195), iopsinip 
(ypsinip) : ypsen- / ypsin- "billigen, genehmigen, gutheissen."  
The well-known shift in Qipcaq g w/v is clearly indicated in the 
"Missionaries' Book." The latter also has greater evidence of the q x 
shift (e.g. yoqsul yoxsul "arm, mettellos"). The "Interpretor's Book" 
appears to represent an older or more conservative dialect.  
We may also note that whereas the "Missionaries Book" clearly renders 
j with g in non-Turkic words, e.g. gahan =jahan "World," gan = jan 
"Soul," gomard = jomard "generous" (all borrowings from Persian), 
the "Interpretor's Book" renders this with j or y. This might indicate a 
pronunciation with y (although the Persian forms with j are also 
regularly rendered with i), cf. jaghan = yahan or jahan, jomard, 
jomart = yomard or jomard, joap = yowap or jowap (Ar. jawab 
"answer") and yanauar = yanawar or janavar. This shift in initial j y is 
known to some Qipcaq dialects, especially in loan-words, cf. Baskir 
yawap  
"answer," yemeyt "society, community" (Ar. jam`iyat), yihan 
"universe" (Pers. jihan, jahan).  
Finally, we might note that intervocalic v/w which Grnbech regularly 
transcribes as v, may just as easily represent w, e.g. (CC, 65/72) 
youac = yovac or yowac "opposite," (CC, 102/121) culgau = culgav or 
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culgaw "foot-wrappings," (CC, 90/105) carauas = qaravas or qarawas 
"maid, slave," (CC, 139/192) koat = qovat or qowat (Arab. quwwat) 
"might" (CC, 109, 113/130,134) tauc, taoh = tavuq or tawuq, tavox or 
tawox "hen."  
The numerous orthographic peculiarities (e.g. s is transcribed by s, s, 
z, x, sch , thus bas "head" in the "Interpretor's Book" is rendered as 
(CC, 29,86, 94,/30,99,109) bas, bax and in the "Missionaries Book" 
(CC, 121,126,128/161,171,175) as bas, basch, baz; basqa "besides, 
apart from" the "Interpretors's Book" (CC, 64/70) bascha and in the 
"Missionaries' Book" (CC, 121,123,138/158,163,189) baska, baschka, 
bazka) clearly indicate that there were many contributors to the CC 
and little attempt was made at regularization. This, of course, makes 
many readings conditional.  
IV CONTENTS OF THE Codex Cumanicus  
The "Interpretor's Book" consists of 110 pages (CC,1-110/1- 131). 
Pages l-58/1-63 contain a series of alphabetically arranged (by Latin) 
verbs in Latin, Persian and Cuman. The first entry is audio. A sampling 
of some of the forms is given below: audio "I hear" mesnoem 
(mesnowm) eziturmen (esitrmen), audimus "we hear" mesnam 
(mesnowim) esiturbis (esitrbiz), audiebam "I was hearing" 
mesin(.)dem (mesinidm) esituredim (esitredim), audiebant "they were 
hearing" mesinident (mesinidnt) esiturlaredj (esitrleredi), audiui "I 
heard".sinide (= sinidm) esitum (esitm), audiueratis "you had heard" 
sindabudit (sinada budit) esitungusedi (esitnguzedi), audiam "I will 
hear" bisnoem (bisnowm) esitcaymen (esitqaymen or esitkeymen), 
audiemus "we will hear" besnoym (besnowim) esitqaybiz/esitkeybiz, 
audi "hear!" bisn^isno) esit (esit), audirem "were I to hear" ysalla 
mes(i)nde (isalla mesinidm "if I should only hear") chescha esitkaedim 
(keske esitqayedim/esitkeyedim) audiuisse(m) "If had heard" y sinada 
budim (isalla sina budim "if I had only heard") c esitmis bolgayedim 
(keske esitmis bolgayedim), audiam "if I should hear" y besnoem 
(isalla besnowm "if I should only hear") c esitchaymen (keske 
esitqaymen/esitkeymen "would that I hear"), audire(m) "were I to 
hear" zonchi mesnide(m) (conki mesinidm "since I hear") esittim essa 
(esittim ese), audires "were you to hear" z mesnidi (conki mesinidi 
"since you hear" nezic chi esiti(n)gassa (necik ki esiting ese "lorsque tu 
as entendu" , audiueim (=audiverim) "were I to have heard" z 
s(.)ndidem (conki sinidm "since I heard") esittim ersa (esittim erse), 
audire "to listen" sanadae(n) (sanadn) esitmaga, yzitmaga (esitmege, 
isitmege),audiens "one who hears, hearer" sanoenda (sanownda "he 
who hears") esattan (for esatgan = esitgen), auditurus "one who will 
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hear, is about to hear" ghoet sinidn (xoht sinidan "he who wants to 
hear") esitmaga cuyga (esitmege kyge "one who expects to hear").  
No other verb is given such detailed treatment. Most have 3- 5 entries, 
e.g. (CC, 5/6) adiuuo "I help" yari medehem (yari medehm) 
boluzurmen (bolusurmen), adiuuaui "I helped" yari dadem  
(yari dadm) boluztum (bolustum), adiuua "help!" yari bide (yari bideh) 
bolus (bolus) adiutorium "help, aid" yari (yari) bolusmac (bolusmaq).  
Some Latin terms are translated by two verbs in Cuman, eg. (CC, 6/7) 
albergo hospito "I lodge" ghana cabul mecunem (xana qabul mekunm) 
conaclarmen vel condururmen (qonaqlarmen or qondururmen, (CC, 
9/10) balneo aliquid " bathe something" tarmecunem (tar mekunm) "I 
wet" us etarmen vel iuunurmen (us etermen or yuvunurmen). In a 
number of instances, we are given deverbal nouns as well as the 
verbs, e.g. (CC, 12/13) coquo "I cook" mepaxem (mepazm) 
bisuturmen (bistrmen) coqui "I cooked" pohten (poxtm) bisurdum 
(bisrdm) coque "cook!" bepoh (bepox) bisur (bisr) motbahi (motbaxi) 
bagerzi (bagirci baqir "copper," cf. Nogay baqirsi bala "junosa 
obsluzivajuscij ljudej v roli povara u kotla iz medi") coquina "kitchen" 
muthagh (= mutbax "kitchen") as bisurgan eu (as bisrgen ew (lit. 
"house where food is cooked"). Compound Verbs (henceforth, unless 
needed to further explicate the Cuman forms, the Persian entries will 
be omitted and the Cuman forms will be given only in transcription) : 
yk tsrrmen "I unload," tinimdan kecermen "I despair," (CC, 19/21 
eligo "I pick, I choose") kngl icinde ayturmen "say what is in my 
heart," eygirek etermen "I make better," (CC, 35/37, nauigo "I sail" 
dar driya merowm "I go on the sea") tengizda yrrmen ("I go on the 
sea"), qulluq etermen "I serve."  
Compound Verbs with Arabic Elements are fairly well represented. 
The Arabic element does not always correspond to the that found in 
similar compound verbs in the Persian entries : (CC,20/21) denpingo 
(sic) "I paint" naqs mekunm naqslarmen (naqs "painting"), (CC, 
23/25) expendo "I spend" xarj mekunm, xarj etermen etc. But, 
cf.(CC,44/47-48) quito "I quit" raha mekunm tafs etermen Arab. tafs 
"flight, run away, escape").  
Compound Verbs with Persian Elements. In many instances it may 
be presumed that the Arabic elements entered Cuman via Persian. The 
words considered here are only those that are etymologically Persian. 
(CC,23/26) estimo "I estimate, value" baha mekunm "I consider the 
value" bacha ussurmen (baha usurmen "I consider the value," KWb., 
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p.266 reads it as baha ur- "schtzen bewerten," paha "price." (CC, 
42/454) penito "I repent" pesman m, pesman bolurmen pesman 
"penitent."  
The verb "to have" is expressed using three different forms: (CC, 
29/30-313) habeo "I have" mende bar, habui "I had" tegdi (teg- 
"treffen, berhren, erreichen, gelangen, zuteil werden") habeas "you 
have!" dar "have!" saga/sanga bolsun "may you have!."  
Adverbs. The section of verbs is followed (CC, 59-65/64-72) by one 
on adverbs (many of which are expressed by postpositioned forms), 
e.g. (CC, 54/61) ante "before" eng borun or ilgeri ab "from" idan, aput 
"at, near, by, with" qatinda (qat "Seite, der Raum neben oder bei 
etwas"), brevitur "soon" terklep, bene "good, well" yaqsi or eygi, 
benigne "benignly, heartily" xos kngl bile ("with a good heart"), com 
"with" birle, bile, (CC, 61/66) hodie "today" bu kn, (CC, 61/67) ideo 
"on that account, therefore" aning cn, jam "now, already" saat digar 
"immediately" bir anca or imdi, (CC, 62/68) multum "much" kp, 
malicioxe "maliciously" knavishly, wickedly" yaman kngl bile, non "no" 
yoq, nihil "nothing" hec-neme-tagi, (CC, 62/69) postea "afterwards" 
songra (CC, 63/70) quid "what?" ne, (CC, 64/70) sane "healthily" 
sagliq bile.  
Personal Pronouns (CC, 66-68/72-74) follow the listing of adverbs, 
examples are : ego "I" men, mei "of me" mening, michi "to me" 
manga, me "me" meni, ame "from me" menden, nos "we" biz etc.(CC, 
68/74) ipse met "himself" anlar ox (anlar z ?) "they themselves." This 
same section contains a series of indeclinable nouns, e.g. : alius "other 
(than)" zge, (CC, 69/74) omnis "all" tegme or barca, solus "alone" 
yalguz, talis "of such a kind, such" falan, qualis "of what kind?" qaysi 
and basic adjectives, e.g. : ulu "big," kici "little," yaqsi or eygi "good," 
yaman "bad," yngl "light," agir "heavy."  
Vocabulary Pertaining to Religion (CC, 70/77) Tengri "God," 
Maryam qaton "The Queen (Virgin) Mary" mater dey, friste "angel," 
peygambar "prophet," ari, algisli "holy, saint" santus, xac "cross," 
bapas "priest," tre "law,"yarligamaq "mercy," bazliq "peace," tengri 
svmeklig "love of God" (caritas, dosti-i xuda).  
The Elements (CC, 71/78-79): hawa "wind" and salqon "wind" (cf. 
Mong. salkin "wind" and Old Turkic salqim "cold, hoar-frost," Siberian 
Turkic salqin "violent (cold) wind"), su "water," yer "earth, land," ot 
"fire."  
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Humours of the body (CC, 71/79): qan "blood," balgam "phlegm ( 
Ar. Gr.), qursaq "stomach," sari "gall, bile" (lit. "yellow,"cf. Pers. safra 
(Ar. safra "yellow"), sauda "melancholy" (cf. Pers.sauda Ar. sauda "the 
black (bile)").  
Terms Relating to Time (CC, 71-72/78-81) : yil "year," ay "moon, 
month," kn "day," kece or tn "night," etc. This fairly full section 
contains a list of the days of the week (largely deriving from Pers.) and 
the months of the year : tu-sanbe (Pers.) "Monday," se-sanbe (Pers.) 
"Tuesday," caar- sanbe (Pers.) "Wednesday," pan-sanbe (Pers.) 
"Thursday," ayna (Iran. a ina) "Friday," sabat kn "Saturday," (sabat 
ultimately derives from Hebrew sabbat. It is also found in Qaraim 
(sabat kn, hardly unexpected there), Armeno-Coman (sapat' k`un) 
and Qaracay-Balqar (sabat kn), all Western Qipcaq languages deriving 
from Cuman. This culture-word also entered into Cuvas ( samat, 
samat kun) and Volga Finnic (Ceremis/Mari sumat Votyak/Udmurt 
sumot, perhaps from Volga Bulgaric). In all instances, the ultimate 
source for this word in Turkic was most probably Khazar.)ye-sanbe 
"Sunday," aybasi "first day of the month," kalendas. The Cuman 
calendar is given below, together with the Latin and Perso-Islamic 
equivalents :  
januarius safar safar ay februarius rabi awal swnc ay martius 
rabiolaxer ilyaz ay aprilis jimedi-awal tob(a) ay madius jimedi-al axel 
songu yaz ay junius rejeb kz ay julius sa'ban orta kz ay augustus 
ramadan song kz ay september saugal (sawwal) qis ay octuber 
zilga'da orta qis ay november dilhija qurban bayram ay december 
muharam azuq ay  
The Five Senses (CC, 72/81) : kormek "sight," esitmek "hearing," 
tatmaq "taste," iylamaq "smell," tutmaq "touch."  
Other Terms relating to Time, the Seasons, Direction, 
Orientation (CC, 73/81-82) kun towusi "East," kun batisi 
"West,"yarix, yariq "clear, bright," bulud "cloud" (for nubiloxum 
"cloudy") etc.  
Opposites (CC, 73-74/83-84) : jift "like, pair," par, hamta, taq 
"unalike," behamta, dispar, btn "whole," sinuq "broken," tatli "sweet," 
aci "bitter," sismis "swollen," sisik ketken "the swelling has gone" (cf. 
Pers. amah raft "it went down").  
Qualities of Things (CC, 75-77/85-88) : eygilik "goodness." 
Sometimes these are given in pairs of opposites, e.g. yaqsi or eygi 
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"good," yaman "bad," korkul "beautiful," korksuz "ugly," uzun "long," 
qisqa "short," jigit "young, youth," abusqa or qart "old," tiri "alive," l 
"dead."  
Things of the Everyday World (CC, 78-79/88-90) : jahan "world," 
tengiz "sea," tag "mountain," yol "road," tos/toz "dust, powder," terek 
(Old Turkic "poplar," in Qipcaq it has comes to mean "tree" in 
general), yemis "fruit," sa(h)ar or kent "city," qala/qalaa "fort, castle," 
xala "village," saray "palace," ev/ew "house," kebit or tugan "shop," 
kopru "bridge."  
Business, Names of Articles of Trade and Things Pertaining to 
Them (CC, 80/90-91) : saraf "banker," tarazu "scales," bitik or taftar 
(cartularius "ledger book, calendar," taqwim "calendar"), naqt or aqca 
"money," borclular "debtors," bitik "letter," (litera, xat) etc.  
These are followed by several lengthy lists of Articles of Trade and 
Handicraft (CC, 80-86/91-99) and the professionals involved in them. 
Many of the terms are "international" in character, often of Indic origin 
via Persian and Arabic : atar (Arab. `attar) "spice-merchant," comlek 
"cooking pot," sakar/seker "sugar" (Middle Iran. sakar Sanscrit 
sarkara), bal "honey," burc "pepper," (Sanscrit marica via Iranian) 
jinjibil "ginger" (Arab. zinjibil Sanscrit sringgavera), darcini "cinnamon" 
(Pers.), nil "indigo" ( Pers. nil Sanscrit nili), qondroq "incense" (Pers. 
kundurak "mastic" kundur Gr.) baqam "brazilwood" (baqqam), tutiya 
"tutty, zinc" (Arab. tutiya' Sanscrit tuttha), etc. oglanlar "servants," 
otlar "herbs," maajunlar "powdered medicines, electuaries" (Arab. 
ma`jun), altunci "goldsmith," temirci "blacksmith," caquc [ cekc ] 
"hammer," temir "iron," kmis "silver," altun "gold," baqir "copper," 
qalaj, aq qorgasin "tin," qorgasin "lead" (Mong. qorgaljin ?), kmr 
"coal," kre "furnace, forge," tonci "furrier" (Saka thauna "clothing" ) 
igine "needle," bicqi "saw," oymaq "thimble," ip "thread," tlk "fox," 
teyin "squirrel," qara teyin "grey squirrel," kis "sable," silevsn (Mong. 
silegsn), teri ton "fur coat," derzi (Pers.), cekmen "woolen clothing," 
qipti "sheers," arsun, qari "yard," tsek "mattress, cushion, " etikci 
"shoemaker," basmaq "shoe," balta "axe," burav "augur," trg "chisel," 
toqmaq "mallet" etc.  
Barbering and Related Equipment (CC, 86-87/100) ylci "barber," 
ylngc "razor," saqal "beard," kzg "mirror," tas "barber's basin," snglce 
"lancet," bilev "whetstone, " ot, malahan ( Pers. malaham Arab. 
marham) "salve."  
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Professions (CC, 87-90/100-104): qlic ostasi "sword-maker," eyerci 
"saddle-maker," ygenci "bridle-maker," otaci "medical doctor 
(physician and surgeon)," xkmci (Arab. hukm) "lawyer," siqriq 
"courier," yalci "pommel-maker,"astlanci "middleman, broker," talal, 
miyanci (Arab. Pers.) "broker, br(k)ci "hat-maker," naqslagan (Arab. 
naqs) "painter," qulluqci "servant," julaxak (Pers. jullahak) "weaver," 
yaqci "bow-maker," qobuzci "musician," bitik ostasi "Magister 
Scolarum," etc. To this list various words were added: etmek "bread," 
urluq "seed," tb "root," olturguclar "seats," is "work," kc "labor" etc.  
Political Titles, Offices and Related Terms (CC, 90/104-105) : qan 
"emperor," soltan (Arab.) "king," beg "prince," bey "baron (amir)," 
ceribasi "army leader," elci "envoy," yarguci "judge ( potestas, sana 
Arab. sahna "prefect"), seriyat (( Arab. sar`iyyah "Islamic law") 
"judge" (consul, qadi), bogavul/bogawul "servant of the court, 
Gerichtsdiener" (placerius, tatawul) Mong. buqawul (see below), atlu 
kisi "mounted soldier," qan qatuni "empress," evdegi/ewdegi epci 
"female servant," tilmac "translator," etc.  
Things Pertaining to the Bazar, Merchandise (CC, 91-92/105-
108): bazargan "merchant," satuq "trade," alici "buyer," 
satugci/satuqci "seller," behet (Arab. bai`at "commercial transaction ?) 
"deposit, down payment," tlemek "payment," naqt (Arab. naqd) 
"money," kendir "hemp," skli "flax," fanar (Gr.)"lantern," qoz "nut," 
cuz "light taffeta," g yungi "owl feather (brush ?)," baliq "fish," brinc 
"rice," ipek "silk," frangi suf "Western wool, bolting cloth, " isqarlat 
(Middle Latin scarlata Arab.Pers. saqallat) "scarlet," kvrk "sulphur," 
jonban ketan "linen of Champagne," Rusi ketan "linen of Rus'," 
alamani ketan "German linen," orlens ketan "linen of Orleans," etc.  
Colors (CC,92- 93/107-108): aq "white," qara "black," qizil "red," 
qrimizi "crimson," kk "blue," sari "yellow," yasil "green," ipkin "violet," 
etc.  
Precious Stones (CC, 93/108=109) yaqut (Arab.) "ruby," laal (Arab.) 
"ruby of Badakhshan," kabut, yapqut "saphire," zmurut (probably for 
zumrut, zumurut, Pers. Arab. zumurrud Gr.) "emerald," yalmas (Pers. 
almas Gr.) "diamond,: ingc (Chin.) "pearl," etc.  
The Human Being, Parts of the Body (CC, 94-96/109-113): azam ( 
Arab. adam), kisi "man, human being," epci "woman," bas "head," elat 
(Arab. axlat) "humors," alin, manglay (Mong.) "forehead," qas "eye-
brow," kirpik "eyelid," qulaq/qulax "ear," kz "eye," kz yaruxi "light of 
the eye," burun/burin "nose," yangaq "cheek," tis "tooth," til "tongue," 
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qursaq "stomach," kngl "heart," icex, sucux "gut, intestine," teri 
"skin," sik "penis," tasaq "testicles," am "vulva." kt "anus," qol "arm," 
qoymic "coccyx," tamar "vein," qan "blood," el, qol "hand," barmaq 
"finger," ayaq "foot," tin "soul," etc.  
The Family, Relatives (CC, 97/113-115) : at(t)a "father," anna 
"mother," er "husband," epci "wife," ogul "son," qiz "daughter," 
qarandas "brother," qiz qarandas "sister," ul(l)u at(t)a "grandfather," 
qayin "father-in-law," kyeg "son-in-law," abaga "uncle(Mong.)," ini 
"nephew," ortaq, nger (Mong.), "friend, comrade," qonsi "neighbor," 
etc.  
Good Qualities of People (CC, 97-98/115-116) : tkel "complete, 
whole," yaqsi, eygi "good," barlu kisi "wealthy," ustlu, aqil (Arab.) 
"intelligent," krkl "pretty, handsome," kn "legal, lawful," xalal ogul 
"legitimate son," zden "noble, free," erdemli "virtuous," kcl "strong," 
tanur kisi "experienced person," sver kisi "amiable person," erseksiz 
"chaste," qiliqli "honest," etc.  
Human Defects (CC, 98-99/116-117): yaman "bad," yarli, yoqsul 
"poor," qart, abusqa "old (person)," teli, aqmaq (Arab. ahmaq ) 
"insane, stupid," soqur, calis "squint-eyed," kzsiz, kor "blind," tvlk 
"blind," kniden towgan "illegitimately born, bastard," aqsax "lame," 
tasaqsiz "castrated," qaltaq "pander, procurer," qulaqsiz "deaf," tilsiz 
"mute," trkci "liar," yazuqlu "sinful," egri kisi "false person," etc.  
Things Pertaining to War (CC, 100/118) : ceri "army," sancis "war," 
sagit (?) "arms," sirdaq (cf. Mong. siri-deg "gesteppte Filzdecke, 
saddlepad," siri- "to quilt, stitch") "coat,"tovulga/towulga "helmet," 
kbe "coat of mail," btlk "cuirass," qlic "sword," bicaq "knife," etc.  
Things Pertaining to the Home (CC, 100/119) : izba (E.Slav.) 
"room," boxorik (Pers.) "oven," yuzaq "lock," acquc "key," 
qadav/qadaw "nail," olturguc "seat," etc.  
Things Pertaining to Sewing and Clothing (CC, 101/119) : opraq 
"clothing," teri ton "fur clothing," tvme/twme "button," yeng "sleeve," 
etc.  
Things Pertaining to Construction (CC, 101-102/119-120) : tb 
"fundament," tas "stone," kirec "lime-stone," qum "sand," su "water," 
taqta, qanga "floor," tik agac "column," kerpic "baked brick," aginguc 
"ladder," etc.  
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Sundry Articles of Attire and Travel Gear (CC, 101-102/120- 121): 
kvlek/kwlek "shirt," kncek "trousers," qur, beli-gab "belt," yanciq 
"purse," kepes, brk "hat," calma "turban," etik "book," basmaq "shoe," 
tizge "garter," artmaq "saddlebag," yasman "flask," catir "tent," qamci 
"whip," araba "wagon, coach," etc.  
Things Pertaining to the Horse (CC, 102-103/121-122) : at 
"horse," naal (Arab.) "horse-shoe," ayran "stall," eyer yabogi "saddle-
blanket," tizgin "reins," aguzluq "bit," zengi "stirrup," kmldrk 
"pectoralis," yingircaq "pack-saddle," etc.  
Things Pertaining to the Bedroom (CC, 103-104/123) : tsek 
"couch, bed," tsekning ayagi "tripod," yastuq "pillow," yorgan 
"blanket," kilim "rug," gali/qali, kvz/kz "carpet," ksegen "bed-
curtains," etc.  
Things Pertaining to the Table (CC, 104/123-124): tastar, sarpan 
"table cloth," yiltrin, sise (Pers.) "bottle," piyala (Pers.) "goblet, cup," 
bardaq "pitcher, mug," ciraqliq "candelabrum," as "food," etc.  
Things Pertaining to the Kitchen (CC, 104-105/124-125) qazan 
"pot," cmic "ladle," qasuq "spoon," cmlet/cmlek "cooking pot," 
yaglav/yaglaw "frying pan," qavurqina/qawurqina "kind of frying pan" 
(tianus, tawa), ttn "smoke," yirgaq "hook," tepsi (Middle Chin.*dep 
tsi).  
Trees and Fruits (CC, 105-106/125-126) : terek "tree," butaq 
"branch," yabuldraq "leaf," agac "wood," klege "shadow," yemis "fruit," 
kiras "cherry" (Gr.), armut (Pers.),kertme "pear," alma "apple," 
catlavuq /catlawuq "hazel-nut," qoz "nut," saftalu (Pers.) "peach," erik 
"plum," limon (cf. Ital. limome Arab. Pers. laymun) "lemon," pistaq 
(Gr. "pistachio," qovun "melon," etc.  
Herbs and Vegetables (CC, 106-107/126-127) : sadaf (Pers.) "rue," 
yisqic "mint," ispanaq (Pers. Gr.) "spinach," marul ( Gr.) "lettuce," 
qabuq "rind, crust, bark," cgndr "carrot," etc.  
Names of Animals (CC, 107-108/127-129) : janavar "beast, animal" 
(Pers.), at "horse," astlan "lion," qistraq "mare," qatir "mule," esek 
"donkey," tonguz "pig," keyik tonguz "wild boar," kz, sigir "ox," inek 
"cow," buzav/buzaw "calf," tisi qoy "female sheep," qocqar "ram," qozi 
"lamb," ecke "goat," it "dog," maci "cat," pil (Pers.) "elephant," 
sazagan "dragon," ayu "bear," qoyan "hare," br "wolf," sicqan 
"mouse," boga "bull," etc.  
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Names of Reptiles, Vermin and Insects (CC, 108-109/129) : qurt 
"worm," sazagan "snake," yilan "snake," cibin "fly," bit "flea," qandala 
(?) "bug."  
Names of Birds (CC, 109/129-130) : cipciq "bird," qaraqus "eagle," 
balaban "falcon," qarciga "hawk," qirqiy "sparrow- hawk," turna 
"crow," yabalaq "screech-owl" sigirciq "dove"(?) etc.  
Grains, Dairy Products and other Comestibles (CC, 110-130-
131): boday,bogday "wheat," arpa "barley," tuturgan, brinc "rice," 
marjumak (Pers.) "lentils," bircaq "vegetables," un "flour," st "sweet 
milk" (lac dulce, sir), yogurt "sourmilk" (lac acer, mast), kptelk "a dish 
of flour and meat" (granum marcengum, koptaluk) etc.  
The Missionaries' Book (CC, 111-164/132-235) consists of several 
very different sections or parts from undoubtedly a number of authors. 
A strong impression is left that this is hardly a finished work, but 
rather one that may have been still in progress at the time in which 
our copy was made. It contains a variety of vocabulary listings (not in 
alphabetical order), grammatical notes, a conjugation of the verb 
anglarmen "intelligo" (CC, 129-134/177-180), a section of Cuman 
riddles, a number of religious texts and a scattering of Italian verses. 
It begins with the verbs seskenirmen, elgenirmen "ich irschrake" (= 
Eastern Middle High German trans.) and several other verbs and 
phrases, e.g. yiti bicaq "eyn scharf messier," satov etermen "ich 
kouflage," yp yp ulu bolur "is wirt y lengir y grossir."Some of the 
phrases are translated into both East Middle High German and Latin, 
e.g. it redir "d' hunt billit canis latrat," it ugrayadir "d'hunt gru(n)czet," 
qoy mangradir "ouis balat," kisi incqaydir "d' menche brehtit 
(Gronbech, KWb., p.273 reads this as "der mensche krHcit"), ucamda 
yatirmen "ich lege uf dem rucke," etc. Without any preamble there is 
on CC,117/141 a brief religious text that begins with : bilge tetik 
kisiler menim szm esitingler, eki yolni ayringlar ("Wise and intelligent 
persons, listen to my words, distinguish between two paths..."). Given 
the fragmented and highly variegated nature of these texts, we will 
not follow, as we have thus far, a page by page analysis, but rather 
will excerpt texts and sections that best illustrate the character of the 
whole.  
The Cuman Riddles (CC, 119-120/143-148) are a very important 
early source for Turkic folklore. Indeed, they represent the oldest 
documented material that we have for Turkic riddles. They are, as 
Andreas Tietze has remarked in his excellent study "early variants of 
riddle types that constitute a common heritage of the Turkic- speaking 
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nations." Some of the riddles have clear, virtually identical modern 
equivalents, e.g. : (CC, 119/144): kecak ut(a)hi kegede semirrir. ol 
huun, which Tietze reads as : kkce ulaxim kgnde semirir. Ol xowun 
"my bluish kid (tied) at the tethering rope, grows fat, The melon. Cf. 
Qazaq kk lagim kgende turup semirgen. Qarbiz. "A green kid grew fat 
lying tethered. The watermelon," Osm. Gk oglak kkende bagli. karpuz 
"the bluish (greenish) kid is tied to a tethering rope. Watermelon." 
Cuman olturganim oba yer basqanim baqir canaq ( Kuun : camek 
which Tietze reads as ck, but Grnbech, KWb., p.73 has, correctly in my 
view, canaq).Ol zengi. "Where I sit is a hilly place. Where I tread is a 
copper bowl. The stirrup." Cf. Qazaq otirganim oba zer basqanim baqir 
sanaq. uzengi (CC, 120/145) yazda yavli/yawli toqmaq yatir. Ol kirpi-
dir. "In the plain a fatty club lies. It is the hedgehog." Cf. Xakas: 
cazida caglig toqpag cadir. Cilan "On the plain a fatty club is lying. The 
snake." Qazaq : Dalada zabuli toqpaq zatir. Kirpi "On the plain there 
lies a closed club (or "club covered with a horse cloth"). Hedgehog."  
Other riddles show close structural or semantic parallels, e.g. (CC, 
119/143) aq kmening avzu yoq. Ol yumurtqa "The white- vaulted 
structure has no mouth (opening). That is the egg." Cf. Qazaq: auzi 
biten aq otau. zumirtqa "A white yurt whose mouth is closed. Egg," 
Qazan Tatar : ber aq y bar, kerege isegi yuq. yomirtqa "There is a 
white house, it has no door for going in. Egg." (CC,120/145) burunsiz 
buz teser. Ol qoy bogu. "Without a nose it breaks through ice. It is 
sheep dung." Cf. Qazan Tatar borinsiz cipciq boz tis. Tamci, Baskir 
boronho turgay bo tisr. Tamsi. Qazaq murinsiz muz tesedi. Tamsi 
"Beakless sparrow pierces the ice. Drop."  
The Religious Texts  
At the time of the composition of the "Missionaries' Book," attempts to 
convert the Cumans already had a considerable history. An 
episcopatus Cumanorum seems to have been in existence by 1217 or 
1218. The Papacy and the Hungarian kings were particularly interested 
in their conversion for a variety of reasons, both foreign and domestic. 
The Dominican and Franciscan orders were tapped for this program. 
The mission took on further momentum when a Cuman chieftan 
Borc/Bortz and his son Membrok as well as a goodly number of their 
tribesmen converted in 1227. Robert, the archbishop of Esztergom, 
received Papal permission to go to Cumania for this purpose. These 
missionary activities appear to have survived the Mongol invasions. By 
1287, the Franciscan mission was flourishing under Cinggisid 
protection. They had a church and hospice at Kaffa and a chapel at the 
administrative center of the Crimea, Solxat. Yaylaq, the wife of Nogay, 
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the Tatar strongman of the late 13th century, was baptized there. 
From the Crimea, missions were sent to the more northern Qipcaq-
Tatar lands.  
The religious texts consist of homililetics that would be useful in the 
task of proselytixation, the Ten Commandments, the Nicene Creed and 
various Psalms. An illustrative sampling is given below (CC, 132/184-
185) : Tengrini svgil barca stnde "Love God above all else" (= "Thou 
shalt have no other gods before me"), Tengrining ati bile anticmegil = 
"Thou shalt not take the Lord's name in vain," ulu kn avurlagil = 
"Remember the Sabbath day, to keep it holy," atangi anangi 
xormatlagil "Honor they father and thy mother," kisini ltrmegil = "Thou 
shalt not kill," ogur bolmagil = "Thou shalt not steal," (h)ersek 
bolmagil = "Thou shalt not commit adultery," yalgan tanixliq bermegil 
"Thou shalt not bear false witness," zge kisining nemesi suxlanmagil = 
"Thou shalt not covet thy neighbor's house " etc. The prohibition on 
graven images in curiously absent. Added to these commmandments, 
however, are a number of others, e.g. sevgil sening qarindasin sening 
kibi "Love thy brother as thyself."  
(CC,124/167) "Ari Augustus alay aytir : yazuqlu kisi, kim tiler kensi 
yazuqin aytma(ga), necik Tengri tiler daxi, sening janing aringay, anga 
kerek trt neme burung qaygirmax kerek kirti kngl bile kensi yazuxung 
cn..." "St. Augustine says thus : a sinful man who wishes to confess 
his sins, as God wishes it, so that your soul may be pure, four things 
are necessary for him (to do). First, it is necessary to regret (repent) 
with a true heart one's sins..."  
(CC, 121/158) "Kim egi kngl bile bizim yixvge kelse ulu kn agirlap 
anga bolgay alti yil bosaq" "He who comes with a good heart to our 
church and honors the Sabbath, to him will be (granted) six years 
indulgence"  
(CC, 137/186, the Psalm Ave Porta Paradisi) : "Ave ucmaqning qabagi 
tirilikning agaci yemising bizge teyirding Yesusni qacan tuwurdung"  
"Ave gate of Paradise, tree of life, Thou hast brought forth thy Fruit to 
us, when thou gavest birth to Jesus"  
(CC, 124/164, "Parable of the Lepers"): "Kristus alay aytti 
kelepenlerge : barungiz krngiz papazlarga. Ol szin Kristus bugn aytir 
barca yazug(li)larga kim kerti kelepenler Tengri alinda." "Christ sppoke 
thus to the lepers : `Go, show yourselves before the priests.' These 
words Christ today says to all sinners who are true lepers before God."  
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(CC, 126/171, the "Pater Noster") : "Atamiz kim kte sen. Algisli bolsun 
sening [ating, kelsin] xanliging bolsun sening tilemeging necik kim 
kkte alay yerde. Kndegi tmekimizni bizge bun bergil daxi 
yazuqlarimizni bizge bosatgil necik biz bosatirbiz bizge yaman 
etkenlerge" "Our Father which art in heaven. Hallowed be thy name. 
Thy kingdom come. Thy will be done in earth as it is in heaven. Give 
us this day our daily bread. And forgive us out sins as we forgive those 
who have done us evil" (instead of "for we also forgive every one that 
is indebted to us"). This may be compared with a somewhat garbled 
"Pater Noster" which survived in Hungarian Cumania (CC, XLIV-XLV) : 
"bezen attamaz kenze kikte, szenleszen szenadon, dsn szenkklon, 
nicziegen gerde ali kekte, bezen akomazne oknemezne ber bezge 
pitbtr kngon..." = "Bizim atamiz kim sen kkte, sentlessen ading, 
dznsen kngln nicekim zerde alay kkte, bizim ekmemizni ber 
bizge...kngn..."  
Finally, we may note the "Nicene Credo" (CC, 148/211-212) : 
"Inanirmen barcaga erkli bir ata Tengrige kokni yerni barca krnr 
krnmezni yaratti dey. Dagi bir beyimiz Yesus Kristusga barca 
zamanlardan burun atadan tuwgan turur (Kuun : ata tuuptrur = ata 
towupturur), Tengri Tengriden, yarix yarixtan, cin Tengri cin 
Tengriden, etilmey ataga tzdes tuwupturur, andan ulam bar barca 
bolgan-turur kim biz azamlar cn dagin bizim ongimiz kkden enip ari 
tindan ulam erdeng ana Maryamdan ten alip kisi bolup- turur..." "I 
believe in one God the Father, all-powerful, who created heaven and 
earth and all things visible and invisible, and in one Lord Jesus Christ, 
the only-begotten Son of God, who was born of the Father before all 
times, God from God, Light from Light, true God from true God, not 
created, born (of) the same substance as the Father, through Thee all 
things were made, who for us men and our health (=salvation) also 
descended from heaven and through the Holy Spirit and from the 
Virgin Mother Mary took flesh and became man..."  
There are many other aspects of the CC which we may explore further. 
Given the limits of space, however, we will touch on only a few of 
them here. Loanwords  
The CC is very rich in the international mercantile vocabulary that had 
developed in the Eastern Mediterranean and Western Eurasia. This 
vocabulary is particularly well-represented in the trilingual 
"Interpretor's Book." These terms, as we have seen, were largely of 
Persian or Arabic origin, often going back to still earlier borrowings into 
those languages from Greek and Indic. On the basis of the CC, it 
would appear that this international vocabulary had entered virtually 
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every aspect of Cuman life. Having noted this, a word of caution is 
necessary. We must bear in mind that the vocabulary of Cuman urban 
dwellers was undoubtedly richer in these terms than their steppe 
neighbors. The polyethnic origins of the population of the Crimean 
cities almost certainly increased the "foreign" elements in local Cuman 
speech. Moreover, the compilers of the CC, given their origins, may 
have also been more inclined to use and hence include in their 
glossaries these lingua franca elements.  
Greek Elements : bapas, papas, papaz "priest" is also found in Qaraim, 
Armeno-Coman, Mamluk Qipcaq, Balqar and Ottoman. This term 
probably entered Cuman directly from Greek perhaps through 
Orthodox missionaries or merchants in the Crimea. Fanar "lantern" , 
cf. also Osm. fener. It is found as a recent loanword from Russian 
(fonar') in Qazan Tatar and Qaracay-Balqar. K(i)lisia "church" , cf. 
Qaraim kilise, Qaracay-Balqar klisa Osm. kilise. Limen "port" , cf. Osm. 
liman. Mangdan "parsley" Arab. maqdunis/baqdunis, cf. also Osm. 
maydanoz Mod. Gr. . Marul "lettuce" Lat. amarula (lactuca), cf. Osm. 
marul, Mamluq Qipcaq marul. Timean "incense" possibly via Eastern 
Slavic timian. Trapes "table"  
Eastern Slavic : izba "room, chamber" (CC, 100/119 camera, hujra) 
izba "house, bath." Ovus "rye" Old Rus' ov's, Russ. ovs "oats," cf. 
Qaraim uvus. Pec "stove" pec', cf. Qaraim pec. There are also more 
recent borrowings of this word into other Turkic languges from Modern 
Russian. Samala "pitch" smola "soot," cf. Mamluk Qipcaq samala, 
samla, salama. Salam "straw" soloma, cf. Mamluk Qipcaq salam, kk 
salam - saman, found also in Qaraim, Qaracay-Balqar, Qazan Tatar 
salam and in Hungarian szalma. The connection of Turkic saman 
"straw" with this term is unclear. Some terms are problematic, e.g. 
terem "tabernacle, shrine," cf. Old Rus' terem "high house, court, 
cupola, watch-tower," Russ. "room, tower-chamber" - Gr. "room, 
chamber." But Sagay Turkic has trb "yurt," cf. Mong. terme "wall." 
Similarly, bulov "some kind of weapon, probably a club (cf. Mamluk 
Qipcaq bulav, bula'u) may be taken from Eastern Slavic bulava. The 
reverse may also be true.  
Mongol : The CC contains a number of Mongol loanwords. Given the 
historical contacts of the Turkic and Mongolian peoples, not to mention 
the much-debated Altaic question, the dating and nature of these 
words pose many problems. Our task is further complicated by the fact 
that Mongol-speaking, or bilingual, Mongol and Turkic-speaking (i.e. 
Mongol tribes that were becoming Turkicized) joined the Cuman-
Qipcaq confederation before the 13th century. Other Mongol influences 
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undoubtedly stem from the era of Cinggisid hegemony. Thus, there are 
many layers of Cumano-Qipcaq- Mongol interaction, some very old, 
which cannot be easily differentiated. Poppe has done a very thorough 
study of these words. As a consequence, we shall give here only a 
representative sampling :< P> Codex Cumanicus  
Mongol abaga abaga "uncle" abra- "to defend" abura- "to save" bilev 
"grindstone" bileg, bile', bile-, bili-  
"to stroke, stripe, streak" ceber "pleasant, amiable" ceber "pure, 
sober" egeci "father's sister" egeci *ekeci "older sister" elbek "richly" 
elbeg "richly" kenete "suddenly" genete, genedte "suddenly" maxta- 
"to praise" magta-, maxta-, maqta- "to praise" nger "friend, comrade" 
nker "companion" olja "war booty" olja "booty" bge "grandfather" ebge 
*ebke "grandfather" qaburga "rib" qabirga "rib" silevsn "lynx" silegsn 
"lynx" etc.  
Among some of the problematic words, we may note Cuman bagatur, 
Pers. bahadur, Mong. bagatur "hero" which Poppe considered a Mongol 
loanword. Clauson, however, suggested that this very old, Inner Asian 
culture word went back to the language of the Hsiung-nu. Cuman 
qarav, qarov "recompense, reward, retribution" (CC, 43/46 premium, 
jaza) and qarav berrmen "I forgive, absolve" (retribuo, miamorzm), cf. 
Qaraim qaruv "answer" --Mong. qarigu, xarigu "answer, response, 
return, retribution." Cuman tepsi "plate, dish" (in numerous Turkic 
dialects) -- Mong. tebsi "large oblong plate, platter or tray, trough" 
Chin. tieh-tzu Middle Chin. dep tsi. Of uncertain origin is (CC, 90/105) 
bogavul/bogawul "officer of the court" placerius, tatawul, cf. the 
Ilxanid functionary bukawul/buqawul "Vorkoster, vielleicht General 
Zahlmeister."  
Arabic: Arabic elements, as we have seen, are quite numerous in all 
the socio-linguistic categories noted in the "Interpretor's Book" and 
elsewhere. This reflects the important Muslim political, commercial and 
religio-cultural influences in the Crimea. That these words were not 
limited to the Muslim population can be seen by their presence, 
without sectarian connotations, in Qaraim and Armeno-Coman. 
Elsewhere in this study, frequent reference has been made to words of 
Arabic origin, many of which entered Cuman via Persian. We shall cite 
here only a few examples : alam "banner" Arab. `alam, albet 
"certainly, of course" Arab. albatta, azam "man" adam, seriat "judge" 
Arab. sar`iyyah "Muslim law." This use of a specific Muslim term for a 
broader category is also a feature of the Tolkovanie jazyka 
poloveckogo (13th century ?, discussed below), cf. alkoran "zakon" al-
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qur'an, elfokaz "uciteli i velikie tolkovnici" al-fuquha "jurists of religious 
law." Xukm "judgement, decision" Arab. hukm, hakim, xakim "doctor" 
Arab. hakim, aziz, haziz "rare, costly, pilgrim, holy, sacred" Arab. 
`aziz, nur "light" Arab. nur, safar "journey" Arab. safar, seir "poet" 
Arab. si`r "poetry," sa`ir "poet," tafariq (CC, 132/184, tafsanyt) 
"difference" Arab. tafriq, pl. tafariq "separation, differentiation." 
Persian: The principal Muslim lingua franca of the East, Persian, is also 
well-represented in the CC. As these words have been pointed out in 
much of the foregoing, the following is only a very brief sampling : 
daru "medicine" Pers. daru, drust "true" Pers. drust, durust, bazar 
"bazaar,market" Pers. bazar, bazargan "merchant" Pers. bazargan, 
hergiz, herkiz "never" Pers. hargiz "ever, always, continuously," jahan, 
jehan "world" Pers. jahan, jihan, jigar "liver Pers. jigar, piyala "goblet" 
Pers. piyala etc.  
Hebrew, Syriac and Others Elements : as was noted earlier, Cuman 
sabat kun "Saturday" derives ultimately from Hebrew sabbat via a 
probable Khazar intermediary. The name (CC, 143/202) Hawa/Hava 
"Eve" also appears in its Hebrew form (Hava) rather than the expected 
Eva. Interestingly, the word for "Messiah" appears in its Syriac form, 
or a form derived from it : (CC, 138/189) misixa Syr. Mesiha. There 
are a number of words of undetermined origin. Among them is (CC, 
160/222) kesene "grave mound," which is preserved in Qaracay and 
Balqar k`esene, kesene "Friedhoff, grobnica." Ligeti suggested a 
Caucasian provenance without adducing further evidence. 
Zajaczkowski noted Pelliot's earlier Persian etymology, kasana "a small 
house." But, it is not quite clear how the Cuman form could have 
emerged from the Persian.  
The authors of the "Missionaries' Book" had to create or elaborate a 
special Christian Vocabulary. Certain religious terms were already 
known to Cuman, as part of the Inner Asian Turkic legacy of long-
standing contacts with a variety of religions. Thus, terms such as 
tamu,tamuq, tamux "Hell," ucmaq "Paradise," both loanwords from 
Sogdian (tamw, 'wstmg) or some other Iranian language , were 
already familiar concepts and not necessarily in a Christian form. 
These and other Old Turkic terms were now given a specific Christian 
nuance,e.g. bitik (biti- "to write" Middle Chin. piet "brush") "anything 
written, book" now became "The Book," i.e. the Bible. Other terms 
were loan- translated into Turkic, e.g. Bey(imiz) Tengri "Dominus 
Deus," clk "the Trinity," ari tin "the Holy Ghost," kktegi xanliq " the 
Kingdom of Heaven," etc. An interesting usage (if not original in 
Cuman) is yix v (iduq ev "holy, sacred house") "church" (found in 
Qaraim as yeg'v "church," a semantic parallel can be seen in Hung. 
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egyhaz "church, " lit. "holy house"). The notion of "saviour" was 
directly translated into Turkic : (CC, 122/160) "Yesus Christus bitik 
tilince, tatarca qutqardaci, ol kertirir barca elni qutqardaci" "Jesus 
Christ, in the language of the Book, in Tatar, is the Saviour, that 
means the Saviour of all people."  
The Cuman calendar (see above) shows neither specific Christian 
influences nor any trace of the Sino-Turkic 12 year animal cycle. This 
appears to be an archaic system, typical, perhaps, of the Northern 
Turkic milieu from which the Qipcaqs emerged.  
Other examples of this older Turkic culture can be seen in words such 
as qam "sorceress" qam "shaman, sorcerer, soothsayer, magician."  
Cuman Documents Contemporary to the Codex Cumanicus  
A number of Qipcaq-Arabic grammar/glossaries (sometimes containing 
other languages as well) appeared in Mamluk lands in the 14th and 
15th century. Close in content to the CC, although very different in 
format, are the Kitab al-Idrak li'l-Lisan al- Atrak (ca. 1313 or 1320) of 
Abu Hayyan (1286-1344), the Kitab Majmu` Tarjuman Turki wa 
`Ajami wa Mugali wa Farsi (now dated to 1343), the Kitab Bulgat al-
Mustaq fi Lugat at-Turk wa'l-Qifjaq of Jalal ad-Din Abu Muhammad 
`Abdallah at-Turki (which may date to the late 14th century, but 
certainly before the mid-15th century), the At-Tuhfah az-Zakiyyah fi'l-
lugat at-Turkiyyah of as yet undetermined authorship (written before 
1425) and the al- Qawanin al-Kulliyyah li-Dabt al-Lugat at-Turkiyyah 
written in Egypt at the time of Timur. To this list may perhaps be 
added the thus far partialy published six-languge Rasulid Hexaglot 
(dating to the 1360's) which contains vocabularies in Arabic, Persian, 
two dialects of Turkic (one of which is clearly Oguz, the other may be 
viewed as Qipcaq or a mixed Eastern Oguz-Qipcaq dialect), Greek, 
Armenian and Mongol.  
There are also fragments of Cuman-Rus' glossaries such as Se tatarsky 
jazyk which is found in a 15th century sbornik from Novgorod and the 
Tolkovanie jazyka poloveckago found in a 16th century menologium. 
These undoubtedly date from an earlier period.  
Finally, mention should be made of the Qipcaq translation of Sa`di's 
Gulistan done by Sayf-i Sarayi in Cairo in 793/1390- 1391.  
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The History of Bukhara by Narshaki 
 
Richard N. Frye 
At the outset there are several general points to be made about city 
chronicles in the Eastern Islamic World. First, in medieval times the 
books usually were presented, if not commissioned by, a ruler, an 
amir, or to a minister of the government, or occasionally even to a rich 
and influential person. The nineteenth and twentieth century city 
histories, however, were not presented to anyone but for the most 
part were written because of pride in the city or the desire to record or 
to exalt the names of a few leading families in the town. Second, many 
local histories, both old and more recent, give lists of visitors to 
ziyarets or local shrines while others are in search of roots, the 
reconstruction of family lines and identity relationships. After the 
Mongol conquests, most city histories concentrate on the 'ulama' or 
local religious leaders and rarely do political or other figures appear in 
them. From all of this, the natural conclusion is that for the writers of 
local chronicles, history simply meant biography. One might even go 
further in the suggestion that, just as in fine arts, we find individual 
biography in the west, so collective biography is the hallmark of the 
East. 
In the earlier Islamic history of the estern Islamic world, however, we 
seem to find less interest in the 'ulama' and more in general historical 
events as related to a local area. The reason for this seems obviousd; 
there were not many prominent Islamic 'ulama' in the first few 
centuries after the Arab conquest, and it took a long time for local and 
Islamic interests to coalesce with the complete dominance of the latter 
over the former, which made anything pre or non-Islamic irrelevant to 
readers. The book under discussion in the present article is significant 
in being a transition between histories, such as that of Tabari, 
recounting historical events and the later histories, which, as 
remarked, were really collective biographies. Let us turn to the history 
of Narshaki, which for its original time and place of composition had to 
have been written in Arabic. It is the outstanding example of its kind 
which we have preserved, albeit not in its original garb. 
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The Persian translation of an original Arabic history of the town of 
Bukhara is one of a genre of literature found in the eastern part of the 
Islamic world, especially popular in Iran and Central Asia. The fact that 
it was emended several times and translated is a good indication of its 
popularity. The Arabic text of Narshaki, however, because of 
information in it other than concerning Muslim notables, seems to 
have been different from similar histories of other towns, unless we 
suppose that the epitomizer of his book, or the translato into Persian, 
added entire sections or some information not found in the Arabic, 
thus changing the original text. In any case, in view of the many 
manuscripts preserved of Narshaki's history, although most are from 
the nineteenth century, we may presume that this book was indeed 
well liked and deserving to be called a monument of Central Asian 
literature for that reason. 
Who was Narshaki and what is the textual history and the contents of 
his book? And why was his workdiferent from comparable books such 
as the histories of Nishapur and Isfahan? Unfortunately, because of the 
paucity of sources, the first question cannot be answered, but we may 
attempt to answer the other two. 
The text which we have today has passed through several rescensions 
and we maybegin with the original author. Abu Bakr Muhammad b. 
Ja'farNarshaki, from the village of Narshak in the Bukhara oasis, wrote 
a history of Bukhara in Arabic which he presented to the Samanid ruler 
Nuh b. Nasr either in 332/943 or in 337/948. Nothing is known about 
Narshaki except his authorship of this one book. In the month of May, 
1128, a certain Abu Nasr Ahmad b. Muhammad b. Nasr al-Qubavi 
translated the book into Persian, since in his day people found it 
difficult to read Arabic, and some of his friends requested him to make 
the translation. The translator continues that he omitted unimportant 
items which would fatigue the reader. Then in 1178 or 1179 the work 
was abridged by Muhammad b. Zufar b. Umar and presented to the 
ruler of Bukhara at the time, a Hanafi religious leader called Ad al-Aziz 
b. Maze Bukhari with the title Sadr al- Sudur. Finally, an unknown 
person added material relating to the Mongol conquest of Bukhara, 
and, of course, he or others again may have re-worked the text. 
There were other earlier histories of Bukhara and Narshaki certainly 
made use of some of them, but it is not possible to determine from 
whom and how much was borrowed either by him or later persons. 
The fact that his book was abridged and remade, possibly throughout 
the centuries, shows a continuing interest in the subject among the 
people of Central Asia. The contents of the book, one would guess, set 
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it apart from other histories of cities in the eastern Islamic world. It is 
true that the first section, however, on the judges (qazi) of Bukhara is 
like the other histories of towns with lists of learned Muslims who lived 
in the town. Then, however, one of the redactors of Narshaki's book 
apparently became tired or innovative, unlike the authors of the 
histories of Isfahan, Nishapur, Qum, etc. and inserted an interesting 
section on the origin of Bukhara from a book called the Khaza'in al-
ulum 'treasuries of the sciences' by Abu'l -Hasan Abd al-Rahman Muh. 
al-Nishapuri. This work contained interesting information about the 
pre-Islamic history of Bukhara and it is the source of most of the 
statements in Narshaki's book about that era which makes his work 
different from others in this genre. Narshaki's book, then, because of 
these additions, can be characterized as a work following a 
chronological pattern of events, whereas other city histories are 
merely biographies or simply lists of prominent Muslim leaders of 
scholars in the city. In Narshaki's work there is a section on various 
names, or strictly speaking appellatives, given to the town of Bukhara. 
Although the rigin of the name of the city is not explained in the 
chapter on the names of Bukhara, Narshaki does give traditions about 
the merits of the city which, however, are found in other sources as 
well. There are tow suggestions about the name of the city. One is 
Bukhara is derived from an unattested Bactrian word for vihara or 
Buddhist monastery bohoro (written boioro), since Bactria was the 
home of Iranian Buddhism. Another theory has the name derived from 
Sogdian (Christian) fwq'r, meaning 'fortunate, blessed' which 
corresponds to Narshaki's appellative fakhire 'glorious, distinguished.' 
In this regard, it should be mentioned that Bukhara never became a 
Buddhist center as did Bactria, although the inhabitants of the oasis 
probably were as tolerant of Buddhism as they were of other religions. 
Like Samarqand, the Bukharans were primarily traders as well as 
famous craftsmen and weavers. Especially famous in the trade was the 
cloth known as Zandaniji, so named after the village of Zandana in the 
Bukharan oasis where it was first woven. Narshaki says that this cloth 
was exported to Iraq, India and elsewhere. 
To return tothe early history of Bukhara, Nishapuri says that Bukhara 
originally was a swamp, but the (Zarafshan) river brought sediments 
such that the wet areas became filled and dry. This accords well with 
the opinions of geologists, although the agency of man in making 
irrigation canls and diverting water was also important. It would seem 
that early settlements in the oasis of Bukhara developed around the 
houses, later villas or castles, of principal landowners in various 
districts. Nishapuri says that Bukhara itself was late in development 
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and other villages existed prior to the rise of our city. Baikand was the 
center of the most important ruler (amir) called Abrui, or Abarzi, who 
became tyrannical such that many prominent people of the oasis 
migrated to the district of Talas or Taraz, where they built a new town 
called Jamukat which is known to the medieval geographers. We also 
know that Sogdian colonies were created elsewhere on trade routes to 
the east, so the information in the history of Narshaki is quite 
plausible. The name Abrui or Abarzi, however, is not found elsewhere 
and one can only speculate that he was an Hephthalite chief with a 
name similar to Warz or Varaz which seems to have been a family or 
tribal name as reported in other Islamic sources. 
Narshaki then gives a list of the rulers of Bukhara beginning with 
Bidun who died in 680 and was succeeded by his widow called by the 
common title khatun. She in turn was followed by her son Tugashada 
about 707 or 709 who was murdered by two nobles of Bukhara in 739. 
Then his son Qutaiba, named after the famous Arab general, ruled 
from 739 to 750 when he was killed by the order of Abu Muslim. His 
brother Sakan then ruled until about 757 when another brother Bunyat 
held the rule until 782 or 783. After him we have no information until 
we find the last lord of Bukhara called Abu Ishaq Ibrahim b. Khalid b. 
Bunyat II who died in 913. This account of the native dynasts of a 
district is unique in city histories of the Islamic world. Unfortunately, 
no coins with the names of these rulers exist, and it is possible that 
Narshaki is correct in claiming that pure silver coins were first struck in 
Bukhara during the caliphate of Abu Bakr (632-634), and they were 
probably those local coins with the bust of a ruler wearing a crown 
similar to that of Bahram V of Sasanian Iran who ruled in the fifth 
century. This does not necessarily mean that the Bukharan coins were 
minted at the time, of or shortly after, the reign of Bahram. The fame 
of this ruler, and possibly also his military campaigns in Central Asia, 
may have been enough to persuade later rulers of Bukhara to emulate 
him by copying his coins. The continuation of one kind of coinage from 
the fifth to the tenth century, which is the generally accepted view of 
the span of currency of the Bukharan coins, would be most unusual, 
however, and even if we accepted Narshaki's statement and consider 
the length of use of the coins to be only from the seventh to the tenth 
century, this length of time also is rarely found elsewhere. For the 
Bukharan legend on the coins remained the same for a very long 
period, until finally Arabic replaced the local language probably toward 
the end of the ninth century. The Bukharan legend was read by W.B. 
Henning as UwB k' w' or 'Bukharan King, emperor.' The last word, 
however, could be read as k/B w/n since the distinction betwen B and 
k as well as w and n is difficult to discern. Furthermore, the contention 
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that the legend in time changed from k'w' to k'y, a Sogdian reflex of 
the Sasanian title, which was written kdy in Pahlavi, but pronounced 
kay, is difficult to accept. Also, I find it unlikely that Narshaki or his 
informant, according to Henning, misread the last word on the coins as 
kana and thereby created a ruler of Bukhara by that name who began 
the minting of these coins. Compared with coins elsewhere one would 
expect a proper name after the title on the coins with not unusual 
degeneration of that name in later coins of the same type. I suggest 
that the information given by Narshaki about pre-Islamic Bukhara was 
not all fantasy, and the story of the minting of coins could be 
substantially correct. Further evidence is needed to accept or refute 
this theory, of course, and such data is unlikely to appear. Whether 
fact or fantasy Narshaki book is unusual in giving such detailed 
information about pre-Islamic times. 
Another chapter on the villages in the Bukharan oasis is noteworthy for 
various items of information about them. For example, in describing 
the village of Ramitin, he says that the people of Bukhara have special 
songs or dirges about the death of Siyavush, and his statement 
prompted the art historians to identify one of the wall paintings 
uncovered at Penjikent to the east of Samarkand as depicting people 
mourning over Siyavush. Not only villages but also the wall 
surrounding the oasis of Bukhara, as well as the wall around the city 
proper, receive detailed notices. Even in these chapters, Narshaki's 
book reveals features not found in other histories of cities written 
before the Mongol conquests. 
Although other sources, especially Tabari, gives accounts of the Arab 
invasion and conquest of the oasis of Bukhara, Narshaki's book is the 
most detailed, as is his account of the religious rebellion of the 
followers of Muqanna' after the establishment f the Abbasid 
Khaliphate, most likely because people in his village of Narshak 
preserved stories about Muqanna' who had received support in this 
village. Likewise, the account of the Shi'ite uprising in Bukhara at the 
fall of the Umayyads, and its suppression at the order of Abu Muslim is 
detailed and reveals the support given to the Abbasids by the local 
ruler of Bukhara against the Shi'ites who probably represented the 
lower classes in the city. From Narshaki's book one may infer that the 
local aristocracy supported the Islamic government, first in Damascus 
then in Bagdad, upholding order against the lower classes who seem 
to have been prone to join disident Shi'ite and heretical movements. 
On several occasions Turks are mentioned as supporting the rebels or 
heretics, which indicates both an infiltration into the countryside of 
Turkish nomads as well as their opposition to the local government. 
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The migration of Turkish tribes southward which bean in pre-Islamic 
times probably continued in the ISlamic period on a small scale 
untilthe fall of the Samanids when large groups of Turks spread into 
the Near East. The process was greatly accelerated under the Seljuks 
and then the Mongols. 
The last part of the book tells of the rise of the Samanids followed by 
sections on each of the rulers, although the text becomes less detailed 
with later rulers of the dynasty. It is nonetheless a prime source on 
the history of the Samanids. The main value of the book, however, lies 
in the bits of scattered information related to Bukhara from the Arab 
conquests into the tenth century of our era. Items of interest include 
the statement that new converts to Islam did not have to learn Arabic 
but made their prostrations to commands in Sogdian, and they read 
the Quran in Persian! Tis remark may be a throwback from a later 
reference to interlinear Persian translations of the Quran, or it possibly 
might refer to early translation of part of the Quran into Persian by 
missionaries seeking to convert. It is not inconceivable that 
translations of parts of the Quran were made into Persian, or even into 
Sogdian soon after the Arab conquests in Central Asia and posibly first 
here rather than in Iran proper. The statement that Qutaiba bribed the 
people of Bukhara to come to the Friday prayers is also not 
unexpected and a welcome source regarding conversions to Islam. In 
short, the text of Narshaki contains many nuggets of information of 
interest to various specialists; it is indeed a unique source, especially 
for the early Islamic history of Central Asia. 
Narshaki's book also served as a source as well as a model for later 
histories of Bukhara and elsewhere. For example, the later book 
Tarikh-e Mullazade by a certain Mu'in al-Fukara, written in the first 
part of the ninth/fifteenth century, made use of Narshaki's work, which 
is called Akhbar-e Bukhara by the author of Mullazade, although the 
latter book is concerned with the shrines of prominent Muslim judges 
and eligious scholars in the city, as well as being full of Arabic 
quotations to show the author's competence in that language. This 
book is a parallel to the popular counterpart of the history of 
Samarqand called Qandiyya, and it is difficult to determine whether 
the book on Samarqand served as a model for the Mullazade or the 
reverse. In any case, none of the later histories of cities has the same 
kind of information Narshaki's as history, although his remarks on the 
learned Muslim scholars of Bukhara are prerunners of the inflated and 
adorned accounts of later writers who do not hesitate to sprinkle their 
remarks with Arbic words and phrases, which is characteristic of post-
Mongol Persian literature. 
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Narshaki's work can be regarded as the earliest preserved city history 
in the Persian language, the beginning of a genre which continued to 
be popular in Central Asia until the ninetenth century even when 
Uzbeks, Turkmen, Kazaks, Kirgiz and Uighurs dominated the scene. 
The Persian language continued to be the medium through which 
histories not only of cities but also of dynasties and rulers became 
known to the world. In any study of Muslim Central Asia the books 
written in Persian are the basic sources for the history and culture of 
that part of the world. 
It should be remembered that, where today Turkish-speaking peoples 
and tribes roam or settled, before the eleventh centuty various 
Iranian-speaking peoples, such as the Bacrians, Khwarazmians, 
Sogdians and the widely spread Skas, dominated the landscape. Their 
cultural heritage persisted and the Turks mixed with the Iranians. As 
the eleventh-century author Mahmudd al- Kashgari in his Turkish 
dictionary said tasiz Turk bolmas, bassiz bork bolmas, 'there is no Turk 
without an Iranian, [as] no cap without a head [to hold it].' 
 
 
 
 
 
 
 
Qarakhanid Literature and the Beginnings 
of Turco-Islamic Culture 
 
Robert Dankoff 
The two major Qarakhanid literary monuments were the product of a 
unique moment in cultural history. The Diwan Lughat at-Turk by 
Mahmud al-Kashgari, probably completed in 1077, is an encyclopedic 
lexicon of the Turkic dialects, including citation of proverbs and poetry, 
with glosses and explanations in Arabic. The Qutadghu Bilig by Yusuf 
of Balasaghun, written in 1069, is a long didactic poem in the mirror-
for-princes genre. The language which Kashgari described and in which 
Yusuf composed is substantially the same language as that of the 
Turkic "runic" inscriptions dating from the eighth century; of the vast 
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translation literature in Uighur Turkic, mainly of Buddhist content; and 
of the later efflorence of Eastern Turkic Islamic literature known as 
Chaghatay, with its modern descendants, Uzbek and new Uighur. 
Taken together, the two monuments can be considered examples of an 
attempt by the Turks of Central Asia to lay the foundations for a 
Turco-Islamic literary culture. 
The Qarakhanid Turks converted to Islam in the middle of the tenth 
century. Unlike the Seljuks, who began their career as a band of 
freebooters, and the Ghaznavids, who started out as slaves, the 
Qarakhanids, led by their Khaqans, preserved much of their Central 
Asian aristocratic and cultural heritage. They traced their ancestry to 
the legendary hero Alp Ar Tonga, whom they identified with the arch-
enemy of Iran, Afrasiyab. They cultivated Turkic language, and also 
continued to employ the Uighur script (which they called "Turkic" 
script)--a rare example of a Muslim people using a non-Arabic script. 
By the eleventh century, while the Iranian component of Islamic 
culture was already well advanced, the Turkic one had yet to be 
created. The Qarakhanids played a cultural role for the Muslim Turks 
similar to that of the Samanids for the Muslim Iranians a century 
before. In this they again differed from the Ghaznavids and Seljuks, 
who both patronized Iranian and not Turkic culture. 
By "culture" here I intend something wider than literature. I mean 
specifically what is connoted by the Arabic term adab. Originally the 
word meant "custom." In early Islam it came to mean "high quality of 
soul, good upbringing, urbanity and courtesy." It represented an ideal 
corresponding to "the refining of bedouin ethics and customs as a 
result of Islam and the contact with foreign cultures during the first 
two centuries A.H." In intellectual content, adab meant "profane 
culture... based in the first place on poetry, the art of oratory, the 
historical and tribal traditions of the ancient Arabs, and also on the 
corresponding sciences: rhetoric, grammar, lexicography, metrics." 
During the period of high Abbasid culture in the ninth century the 
concept was broadened to include non-Arab traditions as well, 
particularly Iranian epic and narrative, and Iranian gnomic wisdom 
(andarz), but also Indian fables and Greek philosophy. Finally, in the 
narrower sense of literature, adab meant belles-lettres; thus it became 
the basis of the term for literature (adabiyat) in several modern 
Islamic languages. 
For what concerns us here, which is the creation of a Turkic adab, we 
can see three outstanding elements in the Arab and Iranian adabs that 
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served as models for the Turkic. These are, first, the mastery of the 
language; second, the transmission of profane wisdom, particularly as 
attached to the royal courts, and third, pride in the national legends, 
customs and traditions. 
The Arabic philologists of the first few Islamic centuries, partially for 
religious reasons, made it their task to collect and record all the 
linguistic usages of the Arabs, especially as preserved and handed 
down in the poetry and proverbs of the Jahiliyya. The study and 
mastery of Arabic provided the basis not only of the profane culture, or 
adab, but also of the Religious sciences, or ilm. This might be the 
reason why grammatical and lexicographic scholarship lagged in the 
Iranian cultural sphere. 
From the early period we have only Asadi's Lughat-i Furs, written c. 
1070, with its limited aim of explaining difficult words used by Firdawsi 
and the other New Persian poets. We shall see in a moment that 
Kashgari expresses a rather different orientation to the question of 
linguistic scholarship, one that harkens back to the Islamic ideology 
which spurred on the Arabic philologists in their classical period. 
The great Iranian contribution to adab culture was the translation of 
the Sasanian Royal traditions into a form suitable for the Islamic 
context. The works of Ibn al-Muqaffa are pre- eminent here; but we 
may also mention the Kitab at-Taj of pseudo- Jahiz, and the Javidan 
Khirad of Miskawaih. This movement added a stock of Iranian andarz 
to the Arab amthal (proverbs); also a stock of epical and historical 
traditions which the chroniclers tried to coordinate with their inherited 
Arabian and Israelitic materials. The specific pride in Iranian, versus 
Arab, civilization, which had given rise to the Shu'ubiyya phenomenon, 
emerged triumphant with the Samanids, and is very clear in the Shah-
nameh. It is characteristic that when al-Ghazali (d. 1111) set out, 
toward the end of his life, to write a mirror for princes, he chose to do 
so in Persian and not in Arabic. 
Returning to the Turks, let us briefly examine the Qarakhanid literary 
monuments to determine whether they can be interpreted, each in its 
own way, as an attempt to create a Turkic Adab. 
In his introduction to the Diwan Lughat at_turk, Kashgari states: 
When I saw that God Most High had caused the Sun of Fortune to rise 
in the Zodiac of the Turks, and set their Kingdom among the spheres 
of Heaven; that He called them Turk," and gave them the Rule; 
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making them kings of the Age, and placing in their hands the reins of 
temporal authority; appointing them over all mankind, and directing 
them to the Right; that He strengthened those who are affiliated to 
them, and those who endeavor on their behalf;... [then I saw that] 
every man of reason must attach himself to them, or else expose 
himself to their falling arrows. And there is no better way to approach 
them than by speaking their own tongue, thereby bending their ear 
and inclining their heart. 
He then quotes the prophetic hadith: "Learn the tongue of the Turks, 
for their reign will be long;" and goes on to say: "if this hadith is 
sound... then learning it is a religious duty; and if it is not sound, still 
Wisdom demands it." The peroration ends with his dedication of the 
work to the reigning caliph, al_muqtadi. 
In explaining his methodology in drawing up his work, Kashgari writes: 
I have set it out according to the order of the alphabet; and adorned it 
with words of wisdom and elegant speech, proverbs, verses of poetry, 
and sentences of prose... I originally intended to structure the book 
along the lines of al_khalil... in order to show that the Turkic dialects 
keep pace with Arabic like two horses in a race.... I have strewn 
therein examples of their verses, which they utter in their 
pronouncements and declarations; as well as proverbs which they coin 
according to the ways of wisdom, both in adversity and in felicity, and 
which are handed down from speaker to transmitter. And I have 
gathered therein much-repeated matters, and famous expressions. 
Thus has the book attained the utmost of excellence, and the extreme 
of refinement. 
The immediately following section is an exposition of the "Turkic" (i.e. 
Uighur) script, which "is used for all documents and correspondence of 
the Khaqans and the Sultans, from ancient times to the present, and 
from Kashgar to Upper Shin (China), encompassing all the lands of the 
Turks." The last sections of the introduction deal with grammar, 
dialectology, and linguistic geography, including the famous map.  
The verses which Kashgari cite are, like the proverbs, oral and 
anonymous. And they are all in the syllabic-counting meters of Turkic 
folk poetry. The scattered, isolated verses, which are cited to illustrate 
usage, can be grouped together in "verse cycles" --groups of stanzas 
sharing a common rhyming and metrical scheme and a common 
theme. There are fifty or so such cycles, ranging from one to sixteen 
stanzas. A third of these falls in the class of "wisdom" poetry, and a 
fifth relates to warfare; the rest are concerned with love, nature, the 
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hunt, etc. One frequently cited i a lament on the death of Alp Ar Tonga 
(identified with Afrasiyab). 
There are, in addition, two "narrative cycles" which can be pieced 
together from Kashgari's historical or legendary notes connected with 
the folk etymologies of geographical names and culture terms. All 
these materials relate either to Afrasiyab, or to a certain Shu, "king of 
the Turk," who defeated the world- conqueror Dhu'l-Qarnayn 
(Alexander the Great). 
The striking thing about both these cycles is their lack of resemblance 
to the Afrasiyab-Turan theme and to the Alexander romance theme as 
found, for example, in the Shah-nameh. Rather, we have indigenous 
Central Asian legends relating to Tonga Alp Ar and to King Shu as 
national heroes of the Turks. 
Thus: Afrasiyab was the Khaqan; the founder of the royal dynasty of 
Khans, Tegins, and Terims; and the father of Qaz, Barman, and 
Barsghan, who all founded cities named after them. (The city named 
after Qaz is Qazvin in Iran, originally Qaz Oyni meaning "Qaz's 
playground"!) He himself founded Kashgar (=Ordu Kand), while his 
residence was at Barchuq. Now none of this is known to the Iranian 
tradition. In the Shah-Nameh, for example, Afrasiyab has a son named 
Shida and daughters named Manizha and Farangiz; while his residence 
is at Qunduz (=Gang), later at Baikand. 
In Kashgari's version of the Alexander romance, Dhu'l-Qarnayn gives 
names to the three main Turkic groups of the age --the Chighil 
(=Qarakhanids), the Turkman (=Oghuz), and the Uighur-- all of them 
provided with Persian (!) etymologies. He also furnishes the name for 
a place (Altun Qan), a title (Oga), another tribe (Qalach), and a food 
(Tutmach)--all these with good Turkic etymologies. But Dhu'l-Qarnayn 
is not the hero of the legend, for he is defeated by the Turkic king 
Shu, founder of the capital of Balasaghun. The idea of Alexander as 
the enemy reflects a pre- Islamic Iranian view (Iskandar-i mal'un); in 
the Shah-Nameh and later Iskandar-namehs he is the invincible hero, 
even (under Koranic influence) a kind of Prophet. 
Finally, Kashgari at one point relates a ghazi legend, which in turn can 
be connected with four groups of verses that originally must have been 
part of one larger verse cycle, perhaps interspersed as songs within a 
prose narrative as in the later Turkish minstrel cycles of Dede Korkut 
and Koroglu. 
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So in the Diwan Lughat at-Turk we do have, in germ, Turkic epic 
materials. While it is a historical fact that these were not embroidered 
and developed in a pan-Turkic epic tradition, in the manner of the 
Shah-Nameh, some elements did survive in different dress. Thus, 
some of the Alexander-romance material turns up again in the legends 
of Oghuz Khan. Similarly the ghazi legend, relating the miraculous 
victory of a Muslim Turkic hero over a group of infidel Turkic tribes, 
survives to some extent in themes incorporated into the Tazkare-i 
Satuq Bughra Khan. 
From Kashgari's point of view, these poems and legends were only so 
many cultural materials, to be recorded in his Diwan along with data 
on Turkic ethnography and folklore, social organization and kinship 
structure, calendars, recipes, and folk remedies. He saw it as his task 
to present these materials in a coherent way, for he was convinced of 
the supremacy of the Turks in God's design, and of the need for non-
Turkic Muslims to know the language and the lore of their Turkic 
brothers in the faith. Indeed, Kashgari succeeded in doing for the 
Turks what the Arab philologists in the first centuries of Islam had 
done for the Arabs: namely, to organize and elucidate their linguistic, 
genealogic, and cultural traditions. 
We can say something very similar about Qutadghu Bilig: that Yusuf of 
Balasaghun attempted, with some measure of success, to establish the 
Central Asiatic Turkic tradition as a legitimate element within the 
parameters of Islamic culture, just as his counterparts from Ibn al-
Muqaffa to Firdawsi had done for the Iranian tradition. But unlike 
Firdawsi Yusuf took as his starting point, not the sagas and epics that 
were current at his time, but rather the heritage of "royal wisdom" 
(qutadghu bilig) preserved in Qarakhanid ruling circles, which he tried 
to amalgamate with the Irano-Islamic ideals of statecraft preserved in 
Arabic and Persian adab. 
Thus as authorities for the wisdom sayings scattered throughout the 
text, Yusuf cites only various Turkic princes and poets, but also "an 
Arabic saying" (line 5809), "an Iranian sage" (line 3265), and the 
Sasanian king Nushirvan, the model of just sovereignty (line 290). "If 
you observe well," he states in the introductory portion of the work 
(Lines 276-282), 
you will notice that the Turkish princes are the finest in the world. And 
among these Turkish princes the one of the outstanding fame and 
glory was Tonga Alp Er. He was the choicest of men, distinguished by 
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great wisdom and virtues manifold.... The Iranians call him Afrasiyab, 
the same who seized and pillaged their realm... 
A conqueror requires great virtue indeed, and mind and wisdom, in 
order to rule. The Iranians have written this all down in books--and 
who could understand it if it were not written down? 
Among the proverbs quoted by Kashgari in the Diwan Lughat at- Turk 
(fol. 465) is: yash ot koymas, yalawar olmas "Fresh grass does not 
burn, the messenger does not die." Kashgari goes on to say that this is 
so. 
even though his message may contain treachery or coarseness on the 
part of the sender. This is similar to the words of the Exalted [Koran 
5:99] "It is only for the Messenger to deliver the Message." 
Conceivably this Turkic proverb was in Yusuf's mind when, in an 
appropriate context in the Qutadghu Bilig (lines 3817-3819) he 
appeals to the authority of the Khan of the Turks (Turk Hani) for the 
following lines: 
yalawacqa bolmas olum ya qiyin 
esitmis sozin cin tagursa tilin 
yalawac tedukum bu tilci turur 
bu tilci sozin aysa olmas qalur 
"The messenger deserves neither death nor punishment, so long as he 
faithfully reports what he has heard. For this messenger is merely a 
spokesman, and when the spokesman transmits his message, he is not 
killed, but is left alone." 
The major issue in Qutadghu Bilig is the conflict between the political 
ideals of the community and the religious conscience of the individual. 
The conflict is dramatized in the form of a debate between two 
brothers, one of them a statesman and chief advisor to the king, the 
other a recluse and mystic. The statesman is called "Highly Praised" 
(Tk. Odgulmis, a translation of the Arabic name Muhammad), while the 
recluse is named "Wide Awake" (Tk. Odghurmis-- cf. Ar. Yazqan, which 
was already used as an allegorical name by Ibn Sina). 
Highly Praised knows what is best for the world's governance. In 
response to the king's queries, he describes the qualities and duties of 
the various courtiers: prince, vizier, commander, ambassador, 
secretary,treasurer, cook, etc. To Wide Awake, ignorant in the ways of 
the world, he explains how one must conduct oneself with the various 
classes of the society; courtiers and commoners, scholars, physicians, 
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diviners, astrologers, poets, farmers, merchants, stockbreeders, 
craftsmen, beggars. He also gives advice on how to choose a wife, how 
to raise children, how to behave as host and as guest, and how to 
interpret dreams. He is the perfect adib, the personification of worldly 
wisdom. 
Wide awake knows what is ultimately best for man's soul. In pursuit of 
complete devotion to God, he has adopted a life of poverty, 
renunciation, and solitude. He personifies, as Yusuf tells us (line 357), 
aqibet: Man's Last End. In the Mirror-for- Princes scheme, Wide Awake 
provides a leaven of otherworldly goals and ideals, without which the 
ruler's life would be vain. The ultimate reconciliation of the brothers, in 
the king's presence, demonstrates one of the deep rooted themes of 
the Irano-Islamic statecraft tradition: that just sovereignty and right 
religion are twins, born of the same womb, and cannot be separated. 
I have tried to show that the two major Qarakhanid literary 
monuments, judged on their own terms, were successful in laying a 
foundation for a Turkic adab: the one in the areas of linguistic 
scholarship and the recording of national lore; the other in the area of 
royal wisdom. But in terms of historical development of Turkic culture, 
the efforts of Kashgari and of Yusuf of Balasaghun were practically 
fruitless. No Turkic Firdewsi came along to celebrate the pre-Islamic 
exploits of Alp Ar Tonga. The lively epic and historiographic traditions 
developed later by the Ottomans in the west and by the Timurids in 
the east were entirely based, on the one hand, upon the Oghuz 
settlement of Anatolia, and on the other hand, upon the exploits of the 
Chingissids, Temurids, and Shaybanis. 
As far as we know, only one Islamic historian ever attempted to 
incorporate Kashgari's legends about King Shu and Dhu'l- Qarnayn 
into a grander scheme--viz. Badraddin al-Ayni in the first volume of his 
thirty-volume world history, written in 1422. As for Qutadghu Bilig, the 
only one to quote it in later Turkic literature, again so far as we know, 
was Rabghuzi in his Qisas al-Anbiya, written in 1310, where we find a 
paraphrase of Yusuf's, chapter "On the Seven Planets and the Twelve 
Constellations. It is true, judging by the three extant MS copies, that 
Qutadghu Bilig did enjoy a certain vogue as late as the Timurid period. 
But it never served as the basis for an elaboration, or even an 
imitation; in contrast, say, to the Persian Qabus-nameh, a mirror for 
princes written in 1082, which was translated into Ottoman Turkish no 
less than five times in the fourteenth and fifteenth centuries. 
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To conclude: if I am right that Dian Lughat at-Turk and Qutadghu Bilig 
represent the budding of a Turkic adab; still, in terms of the historical 
development of Turco-Islamic culture, the labors of Kashgari and of 
Yusuf of Balasaghun did not bear fruit. To revert to my original image, 
they laid a foundation, but the edifice was not built---or, to be more 
exact, an edifice was built later on (especially by the Ottomans in the 
west and the Timurids in the east), but on a different foundation. 
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The Umdet ul-ahbar and the Turkic 
Narrative Sources for the Golden Horde 
and the Later Golden Horde  
Uli Schamiloglu  
In memory of Tibor Halasi-Kun (1914-1991)  
A series of Turkic narrative sources have come down to us from the 
Later Golden Horde, the period of the successor states to the Golden 
Horde including the xanates of the Crimea, Kasimov, Kazan, and other 
political units in the 15th-18th centuries. These narrative sources, 
mostly chronicles, are of fundamental importance for the study of the 
history of Western Eurasia in the 13th-18th centuries. As most of 
these works are still available only in the original Turkic, they remain 
inaccessible and sometimes even unknown to the mainstream of 
modern scholarship. It seems appropriate, therefore, to briefly survey 
these historical writings together with a closer examination of one 
particular work, the Umdet ul-ahbar. It is hoped that such a survey will 
encourage the integration of Turkic sources into the study of the 
history of the states of Western Eurasia.  
If we consider the various factors which might be seen as contributing 
towards the development of a major tradition of court historiography 
in this period, the Golden Horde did, in fact, incorporate some of 
these. One may argue (contrary to the view of Schurmann) that a 
strong centralized state power did develop. Numerous urban centers, 
including over time several capitals, also existed. Finally, we know 
from the famous traveler Ibn Batutta and other sources that these 
urban centers served as home to religious institutions and the learned 
groups usually associated with them. At the same time, certain factors 
worked against the florescence of a literary culture and its 
preservation. The Black Death, which struck the territories of the 
Golden Horde late in the 1340s, must have included a very high 
proportion of the learned groups in its heavy human toll. The attacks 
on urban centers in the second half of the 14th century, the final 
Russian conquest of many cities, and the later history of fires in cities 
such as Kazan were also devastating in terms of the survival of a 
literary heritage. This may help explain why much of what survives of 
the literary culture of the cities of the Golden Horde has come down to 
us from outside the territories of the Golden Horde.  
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When enumerating the products of the Turkic literary culture in 
Western Eurasia in this period, the best-known examples are the 
edicts and diplomatic correspondence collectively known as yarliqs. 
These are not strictly speaking narrative sources and survive in 
original Turkic versions only from the end of the 14th century. This 
does not mean, however, that there were no internal documents 
written before the end of the 14th century. Yarliqs issued as early as 
the 13th century are preserved in translations into Russian and other 
languages from the original "Mongolian" (which could also mean Turkic 
in the Mongolian script which the Mongols borrowed from the Uygurs). 
These translated documents offer the best evidence of an earlier 
literary culture which has not survived in the original.  
A small number of bellettristic and religious works are also connected 
by various scholars with Old Saray or New Saray (the successive 
capitals of the Golden Horde) or with some of its other cities. These 
include Qutb's reworked Turkic translation of the romantic poem 
Xusrev u Sirin (dedicated to the Golden Horde xan Tinibeg, r. 1341-2); 
Xwarezmi's romantic poem Mahabbetname; and the religious treatise 
Nehc ul-feradis (generally considered to have been written in 1358 or 
1360 by one Mahmud b. Ali). Seyf-i Serayi's Gulistan bi-t-turki (a 
reworking of the Persian work by Sa`di) falls into a somewhat different 
category as a work written in Mamluk Egypt in 1391 by a native of 
Saray. There is also the oral literary work (destan) Cumcume sultan 
(also known as the Cumcumename) whose relationship to the Kesikbai 
bey of the Calayir "ruling tribe" in that xanate, and one can therefore 
be sure that some of the information in the source is cast from the 
perspective of the tribal establishment of the state (the "land"), rather 
than from the opposing perspective of the ruling ingisid line.  
In sharp contrast to Kasimov, the only Turkic narrative source to be 
connected with the xanate of Kazan is a brief account relating to its 
conquest discovered by Zeki Velidi Togan. Given the active relations 
between the various xanates of the Later Golden Horde (one only need 
recall the many figures that served as ruler in more than one xanate), 
it is likely they shared many of the same traditions regarding the 
period up to the foundation of the individual xanates. Written works 
could also have been shared. Usmanov speculates, for example, that 
the work of Rasid ad-Din might have found its way to Kasimov through 
the xanate of Kazan. It has also been suggested that Cumcume sultan, 
which the Crimean xan Sahib Giray ordered translated into Turkish, 
may have found its way to the Crimea from Kazan.  
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Given the limited number of narrative sources available for the 
xanates of Kasimov and Kazan, historians interested in these states 
should pay special attention to the Crimean xanate. The most dramatic 
reason for this is the rather large number of Turkic narrative sources 
which survive from this xanate. In addition to the Umdet ul-ahbar, 
which will be described in greater detail below, there is a series of 
other important works which have also been published:  
The Es-seb us-seyyar was written by Seyyid Muhammed Riza (a 
member of the Crimean aristocracy, d. 1756). It was edited by Mirza 
Kazembek in the first half of the 19th century and used by V.D. 
Smirnov in his history of the Crimean xanate. The Gulbun-i hanan was 
composed in 1811 by Halim Giray Sultan (d. 1823), a Cingisid 
descended from Mengli Giray.  
The Tarih-i Islam Giray Han was written by Haci Mehmed Senai, who 
flourished in the 1640s. This work was edited and translated into 
Polish by Z. Abrahamowicz as the History of Islam Giray Han III.  
The Tarih-i Sahib Giray Han was written by Remmal Hoca, a physician 
to Sahib Giray who later entered the service of Sultan Selim II. This 
work, which has been made available by I. Gokbilgin in a transcription 
accompanied by a French translation, pays particular attention to the 
upheaval in the system of "ruling tribes" in the early Crimean xanate.  
The Tarih-i Said Giray Han, a work from the 17th century which has 
been studied by B. Kellner-Heinkele.  
The Tevarih-i Dest-i Kipcak, composed ca. 1638, includes a brief 
survey of the earlier Golden Horde as well as the later period until the 
early 17th century. It has been made available by A. Zajaczkowski 
together with its 18th-century French translation.  
Other sources include the Telhis ul-beyan fi kavanin al-i Osman, which 
was utilized by Smirnov in his history of the Crimean xanate, and the 
Tarih-i Muhammed Giray Han, which covers the period 1684-1703. 
Although this listing is not exhaustive, it is clear that the Crimean 
xanate offers a wealth of narrative historical sources to a degree 
simply not available for the other states of the Later Golden Horde.  
Let us turn now to a closer look at one of these sources, the Umdet ul-
ahbar, and some examples of the kind of information it can offer. This 
work, which covers the rise of the Mongol empire and the history of 
the Crimean xanate, was written in Ottoman Turkish (but with some 
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Crimean Tatar elements) by Abdulgaffar b. el-Hac Hasan b. el-Hac 
Mahmud b. el-Hac Abdulvehhab el-Kirimi, a member of the Crimean 
ulema banished from his home in A.H. 1157/1744-5 A.D. One partial 
edition of this work, published by Necib Asim earlier this century under 
the title Umdet ut-tevarih (Istanbul, A.H. 1343/1924-5 A.D.), 
appeared as a supplement to the Turk tarih encumeni mecmuasi. This 
edition was prepared on the basis of the manuscript of about 166 folia 
preserved in Istanbul in the Suleymaniye Library (Esad Efendi no. 
2331). Though the manuscript begins with a substantial section 
surveying the history of the earlier Islamic states, the printed edition 
includes only the final portion of the original work covering in detail 
the rise of the Mongol world empire, the Golden Horde, and the 
Crimean xanate. The work has not been made available in any other 
language.  
The Umdet ul-ahbar is based on a wide range of Arabic, Persian, and 
Turkic sources for the different periods it covers. One of Abdulgaffar 
Kirimi's most important sources for the 13th-14th centuries was the 
Tarih-i Dost Sultan. This work, supposed to have been written in 
Xwarezm in the 16th century, survives in the library of Zeki Velidi 
Togan. (Another copy of this work is the incomplete Tashkent 
manuscript known as the Otemis Haci tarihi or as the Cingizname of 
Otemis Haci b. Mevlana Muhammed Dosti). For the later periods, 
Abdulgaffar Kirimi draws on various Crimean and Ottoman sources as 
well as on his own first-hand knowledge.  
The Umdet ul-ahbar has been utilized as a historical source by only a 
handful of scholars. For the earlier period, Berthold Spuler made use of 
the edition by Necib Asim in his history of the Golden Horde, though 
he concludes that many of the accounts in this work pertaining to the 
13th-14th centuries are legendary. More recently, Mustafa Kafali has 
relied on the data contained in the the Umdet ul-ahbar as the basis of 
his recent work on the the Golden Horde. (Both Spuler and Mustafa 
Kafali were also able to consult the Togan manuscript of the Tarih-i 
Dost Sultan.) Coming to the later period, the foremost modern scholar 
of the various Turkic chronicles for the history of the Crimean xanate 
has been Halil Inalcik. He has incorporated the Umdet ul-ahbar and 
other Crimean sources in his now-classic articles on the history of the 
Crimean xanate, which may serve as a model for research based on 
the Turkic narrative histories and diplomatic correspondence preserved 
for this period. Otherwise, the Umdet ul-ahbar has been neglected in 
most studies of the Golden Horde and the Later Golden Horde.  
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In its survey of the history of the 13th-14th centuries, the Umdet ul-
ahbar offers accounts of the reign of each of the rulers of the Golden 
Horde, sometimes in great detail. It includes descriptions of the role of 
the tribal nobility in the selection and elevation of the various Cingisid 
xans of the Golden Horde. For example, it refers to negotiations of the 
Golden Horde emirs with Hulegu prior to the accession of Berke Xan (r. 
1255- 1266):  
His two princes [the sons of Batu] Saritak and Togan were left, but 
Saritak then died. Since Togan was a small child, the consultation of 
the celebrated emirs decided at this point to inform Hulegu, one of the 
sons of Toluy from the party of the xan (zumre-i kaan). They sent him 
according to the habit of Mongol custom a lock of hair and a sword 
without a scabbard, and a shirt without a collar as though the ulus of 
Coci had no ruler.  
At the beginning of the reign of Tude Mengu (r. 1280-1287), it is 
described that the emirs of the Dest-i Qipcaq had to swear an oath of 
fealty to him, after which they participated in the installation ceremony 
of ritual elevation. Similar statements are made for other rulers as 
well, including the accession to the throne of Ozbek Xan (r. 1313-
1341):  
Then two notable emirs seated the xan on a (rug of) white felt 
according to cingisid custom and, raising him, installed him on the 
throne. All the tribes came and gave the oath of fealty in groups one 
after the other.  
The Umdet ul-ahbar relates other information on the rulers as well, 
including major source traditions on the piety of Berke and the 
conversions to Islam of Ozbek Xan and Canibek.  
The Umdet ul-ahbar is notable for offering information on individuals 
connected with the major socio-political units ("ruling tribes") of the 
Golden Horde on which the traditional sources for the earlier period 
are usually silent. One account relating to the first half of the 13th 
century describes how Batu sent siban with 30,000 soldiers and Bor 
Altay of the Taraqli Qiyat as his ataliq against Mankup in the Crimea:  
In the province of the Crimea there were all sorts of different peoples, 
but most of them were Genoese infidels, and from among the Tatars 
there were also some people called the As. These soldiers attacked the 
fortress called Mankup, but the aforementioned fortress was very 
strong. Since it was (situated) on very steep mountains and its 
conquest was not an easy matter, they entered it by ruse. He ordered 
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that each of the soldiers should take two stirrups in his hands apiece 
and begin beating them together. Such a frightful clamor issued forth 
that those who heard it were amazed. They did not cease this tumult 
for a whole month and they refrained from fighting. The infidels of the 
fortress heard this melodic noise and they were ready to neglect the 
defense and protection of the ramparts of the fortress. Following this 
manner of deception, with the rest of his troops not stopping their 
clamor, he selected four-five thousand brave and courageous young 
men and appointed Bor Altay bey as commander-in-chief. In the 
middle of the night they advanced well concealed. The As infidels were 
surprised and did not find a place of refuge, and the fortress was 
captured, they say.  
This is just one example in which an individual is described as having a 
specific tribal affiliation, and there are other references to individuals 
connected with the Qangli, the Sicivut, and especially the Qiyat. In 
another example, the 14th-century figure Mamay is called the nephew 
of Qiyat Astay bey of the right flank.  
The most important of the socio-political units functioning as a "ruling 
tribe" in the various xanates of the Later Golden Horde was the Sirin. 
The Sirin remained throughout the history of the Crimea the dominant 
among the four (later five) "ruling tribes" of the xanate up until the 
Russian annexation of the Crimea at the end of the 18th century. Even 
when Sahin Giray intended to streamline and centralize his 
administration in the 1770s by downgrading the role of the qarai beys 
(whose role in electing the Cingisid xan is identical with that of the 
quriltays in the earlier period) by usurping for himself the power of 
designating his successor, he could not fully ignore the importance of 
the Sirin and the Mansurs (earlier known as the Mangits). Abdulgaffar 
Kirimi, who was a strong partisan of the Sirin "ruling tribe", depicts the 
Sirin "ruling tribe" defending the interests of the "land" against the 
interests of the Cingisid Giray dynasty throughout the history of the 
Crimean xanate. As such, the Umdet ul-ahbar is the history of the Sirin 
in the Crimea, offering information which is particularly valuable for 
the origins and later history of the leadership of the Sirin "ruling tribe". 
It states, for example, that the Sirin are descended from a particular 
branch of the As with a brand or tamga. This is a unique statement in 
the sources regarding the origin of this most important socio-political 
unit in the states of the Later Golden Horde. By the expression As 
kabilesi it is not clear, however, whether it is meant that they are 
therefore descended from the Iranian Alans of the medieval Pontic 
steppe (there is certainly no other "ruling tribe" with a similar origin) 
or that the name has a geographical connotation.  
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The Umdet ul-ahbar describes the leaders of the Sirin, Barin, Arcin and 
Qipcaq as joining Toqtamis as his has nokers or "special companions". 
From this period on it is a rich source for following the earliest leaders 
of the Sirin in the Crimea. The first Sirin leader to cooperate with 
Toqtamis was orek Temir b. Dangi bey, whose son Tegine was just as 
important in the Dest- i Qipcaq (or Kipchak steppe) as his rival, the 
Mangit leader Edigu. Beyond the genealogical information contained in 
the narrative itself, there is a separate genealogical appendix at the 
end of this work. Thus, the Umdet ul-ahbar is indispensable for 
understanding the greater socio-political and cultural unity beginning 
with the Golden Horde itself and continuing through the time of the 
component states constituting the Later Golden Horde.  
It is only with the help of the Umdet ul-ahbar that it is possible to 
understand that these later states continued certain earlier Cingisid 
traditions, the most outstanding of which was the Cingisid system of 
state organization. In this pattern of state organization which I have 
termed the "four-bey system", four socio-political units shared fully in 
the governing of the state. The leaders of these four "ruling tribes" 
were collectively known as the four qaraci beys; their direct 
predecessors in the earlier Golden Horde were known as the ulus beys. 
Another well-known passage in the Umdet ul-ahbar describes the 
functioning of this system of government. I have published a 
translation of this passage elsewhere and have argued that this 
description is, in fact, the key which allows us to piece together and 
reinterpret partial accounts of state organization found in diverse 
sources for the 13th-14th centuries as well.  
There are many questions regarding the history of both the earlier 
Golden Horde, the Crimean xanate itself, and even the other xanates 
of the Later Golden Horde to whose discussion the Umdet ul-ahbar 
makes a contribution beyond these few illustrative examples. Of 
course, I do not insist that all of the information in this work is to be 
corroborated by information in other sources. Nevertheless, this work 
and the other Turkic narrative sources from the later period represent 
a contribution to the preservation of historical traditions from the 
13th-14th centuries about which sometimes very little else is known. 
Some of these traditions survive exclusively through works written in 
Xwarezm, others survive through works written in the xanates of the 
Later Golden Horde, and some survive as oral traditions, a topic which 
I have not even considered in this essay. Taken together, however, 
they represent what survives of the indigenous historical traditions of 
the Golden Horde. It may be premature to offer a bold new hypothesis 
on the state of historiography in the Golden Horde. It is not too soon, 
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however, to insist that the study of the Turkic narrative sources 
mentioned in this essay is essential for any study of the history of 
Western Eurasia in the period of the Golden Horde as well as in the 
period of the Later Golden Horde.  
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The Legacy of Ulugh Beg 
Kevin Krisciunas[1] 
 
 
Muhammed Taragai Ulugh Beg (1394-1449) was a Turk who ruled the 
province of Transoxiana (Maverannahr), a region situated between the 
River Oxus (Amu Darya) and the River Jaxartes (Syr Darya), the 
principal city of which was Samarkand. Ulugh Beg's grandfather was 
the famous conqueror Timur (1336-1405). Ulugh Beg became the ruler 
of Transoxiana in 1447 upon the death of his father. But his rule was 
of short duration. Two years later he was killed by an assassin hired by 
his son 'Abd al Latif.  
Were it only for his role as prince, viceroy, and martyr, few scholars 
would know of Ulugh Beg. But his memory lives on because he was an 
observatory builder, patron of astronomy, and astronomer in his own 
right. He was certainly the most important observational astronomer 
of the 15th century. He was one of the first to advocate and build 
permanently mounted astronomical instruments. His catalogue of 1018 
stars (some sources count 1022) was the only such undertaking 
carried out between the times of Claudius Ptolemy (ca. 170 A.D.) and 
Tycho Brahe (ca. 1600). And, as we shall briefly discuss here, his 
attitude towards scientific endeavors was surprisingly modern. The 
administration of Transoxiana was the responsibility of Ulugh Beg's 
father for most of Ulugh Beg's life. The prince had the opportunity 
(and the inclination) to pursue scholarly matters. His interest in 
astronomy dates from an early age, when he visited the remains of the 
Maragha Observatory, made famous by the astronomer Nasir al-Din 
al-Tusi (1201-74). The principal accomplishment at Maragha was the 
Zij-i ilkhani, or Ilkhanic Tables.[2]  
A principal source of our information about the astronomical activity at 
Samarkand is a letter of one Ghiyath al-Din Jamshid al-Kashi (d. 
1429), which is available in Turkish and English (see Sayili 1960). This 
letter, originally in Persian, was written in 1421 or 1422. From it we 
deduce that serious astronomical activity began in Samarkand in 
1408-10, and that the construction of Ulugh Beg's observatory was 
begun in 1420. Amongthe astronomers known to have been active at 
Samarkand, we know only a few by name, but according to al-Kashi 
there were sixty or seventy scholars at the madrasa who were well 
enough versed in mathematics to participate in some capacity in the 
astronomical observations and/or seminars.  
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The observations were carried out systematically from 1420 to 1437. 
While observatories today are expected to carry on indefinitely, this 
was not the case in olden times. Rather, observations were carried 
out, for example, to update tables of planetary motions in order to 
predict their future positions. al-Kashi tells us (see Sayili 1960, p.106):  
As to the inquiry of those who ask why observations are not completed 
in one year but require ten or fifteen years, the situation is such that 
there are certain conditions suited to the determination of matters 
pertaining to the planets, and it is necessary to observe them when 
these conditions obtain. It is necessary, e.g., to have two eclipses in 
both of which the eclipsed parts are equal and to the same side, and 
both these eclipses have to take place near the same node. Likewise, 
another pair of eclipses conforming to other specifications is needed, 
and still other cases of a similar nature are required. It is necessary to 
observe Mercury at a time when it is at its maximum morning 
elongation and once at its maximum evening elongation, with the 
addition of certain other conditions, and a similar situation exists for 
the other planets. 
Now, all these circumstances do not obtain within a single year, so 
that observations cannot be made in one year. It is necessary to wait 
until the required circumstances obtain and then if there is cloud at the 
awaited time, the opportunity will be lost and gone for another year or 
two until the like of it occurs once more. In this manner there is need 
for ten or fifteen years. One might add that because it takes Saturn 29 
years to return to the same position amongst the stars (that being its 
period of revolution about the Sun), a period of 29 years might have 
been the projected length of the Samarkand program of observations. 
A number of instruments were used for the observations of the planets 
and for determining the relative positions of the stars.[3] The largest 
instrument in Samarkand was the so-called Fakhri sextant. It was a 
60-degree stone arc mounted on the north-south meridian line. Such 
an instrument was used to determine the transit altitudes of stars (i.e. 
their maximum angular distances above the horizon). From the most 
southern and northern positions of the Sun, observed over the course 
of a year, one can easily determine the obliquity of the ecliptic (i.e. the 
tilt of the Earth's axis of rotation with respect to the plane of its orbit.) 
The mean of these extrema, or the meridian altitude of the Sun at the 
moment of the vernal or autumnal equinox allows one (by definition) 
to determine one's latitude.[4] According to Ulugh Beg the obliquity of 
the ecliptic was 23 degrees 30' 17" (differing by only 32" from the true 
value for his time). His value for the latitude of Samarkand was 39 
degrees 37' 33". Now, to the reader unaccustomed to astronomical 
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topics, these might seem like just numbers, the accuracy of which may 
mean nothing. The most interesting thing about the Fakhri sextant in 
Samarkand was that its radius was 40 meters! (This is very nearly 
equal to the height of the dome of the 200-inch reflector at Palomar 
Mountain, California.) The Fakhri sextant was by far the largest 
meridian instrument ever built. It could achieve a resolution of a 
several seconds of arc -- on the order of a six-hundredth of a degree, 
or the diameter of an American penny at a distance of more than half 
a kilometer. Because the Fakhri sextant was an arc fixed on the 
meridian,it could only be used for determining the declinations of 
celestial bodies. (This being before the invention of accurate clocks, it 
could not be used for the determinations of relative right ascensions.) 
Because it was a 60-degree arc, it could not be used to observe stars 
along the full north-south meridian. Thus, it could not be used, say, to 
determine the angular separations of pairs of stars, or for observing 
stars near the northern or southern horizons. Consequently, other 
observational instruments were used at Samarkand, among them 
parallactical lineals and equinoctial and solstitial armillary spheres. 
These were made of metal and wood and were on the order of 1 meter 
in size. Hand held astrolabes are not to be included in this list because 
they were "star finders" and were used for rough time determination, 
rather than for the accurate determination of stellar or planetary 
positions. Typically, two people were required to make individual 
observations at any given time. At Samarkand it was the practice for a 
larger number of people to discuss the results. In modern terms, this 
is like peer review, the purpose of which is to eliminate sources of 
error and to ensure the health of the observational program. Ulugh 
Beg himself has allowed that in scientific questions there should be no 
agreeing until the matter is thoroughly understood and that people 
should not pretend to understand in order to be pleasing. Occasionally, 
when someone assented to His Majesty's view out of submission to his 
authority, His Majesty reprimanded him by saying 'you are imputing 
ignorance to me.' He also poses a false question, so that if anyone 
accepts it out of politeness he will reintroduce the matter and put the 
man to shame.[5]  
The foreword to Ulugh Beg's Zij contains four parts: 1) the chronology, 
describing various systems of time reckoning; 2) practical astronomy 
(how observations are made and used); 3) the apparent motions of 
the Sun, Moon, and planets, based on a geocentric system of the 
universe; and 4) astrology. Besides the tables of motions of the Sun, 
Moon, and planets,Ulugh Beg's Zij was significant for its catalogue of 
about 1000 stars, giving their names and ecliptic coordinates. In an 
appendix to this paper I give a list of published works that contain all 
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or part of Ulugh Beg's Zij.[6] In Flamsteed's Historia Coelestis 
Britannica (1725) and Baily's 1843 treatise we can directly compare 
Ulugh Beg's positions with those of Ptolemy,Tycho Brahe, and others. 
With modern stellar positions, proper motions, and an accurate 
treatment of precession, it would be interesting to make a statistical 
analysis of, say, the 100 brightest stars, to see how these catalogues 
compare as to average accuracy.[7]  
In The Observatory in Islam Sayili concludes (pp. 391, 393) by 
stating:  
The observatory as an organized and specialized institution was born 
in Islam; it went through very important stages of evolution within 
Islam itself; it passed on in a rather highly developed state to Europe, 
and this was followed, shortly afterwards, by the creation of modern 
observatories of Europe, in an unbroken process of evolution 
superposing upon the traditions borrowed from Eastern Islam...The 
question is of significance...in the case of the Samarqand Observatory 
because it appears as probably the most important Islamic 
observatory from the standpoint of influences exerted upon Europe. 
I can accept the first half of Sayili's perspective. The astronomical 
programs carried out at Baghdad (9th century), Cordova (10th 
century), Cairo (10th to 12th centuries), Toledo (11th century), Castile 
(under the Christian King Alfonso X; 13th century), Maragha (13th 
century), and at Samarkand (15th century) were far more extensive 
than anything carried out by the ancient Greeks, with the possible 
exception of Hipparchus. The Arabs honored learning and kept alive 
the study of astronomy by preserving Ptolemy's Almagest and adding 
to its mathematical formulation. The Ma'munic, Hakemite, Toledan, 
Ilkhanic and Alphonsine Tables, along with the tables contained in 
Ulugh Beg's Zij have come down to us because scholars knew they 
were important. But the influence of the Samarkand Observatory on 
European astronomy was more indirect than direct. While copies of 
Ulugh Beg's Zij existed in various libraries such as Oxford and Paris 
not long after its composition (see Razvi 1985), it only became known 
in Europe in the mid-17th century, nearly five decades after the 
publication of Tycho Brahe's much more accurate data (see appendix 
to this paper).  
If the activities in Samarkand influenced European ones, why does 
Ulugh Beg only get cursory mention (on pp. 328 and 347, but not in 
the index) of Dreyer's classic 1890 biography of Tycho Brahe? In 
Thoren's even more authoritative 1990 biography of Tycho there is no 
 79 
mention of Ulugh Beg at all. It was work such as Tycho's, not Ulugh 
Beg's, that led in turn to the efforts at Greenwich (founded 1675), 
Pulkovo (founded 1839), and the United States Naval Observatory 
(founded 1844), among other institutions, and these modern, national, 
facilities did not need or use Ulugh Beg's work as a fundamental 
component of the construction of accurate star catalogues. Yet, to be 
fair, astronomers and historians have found many uses for ancient and 
medieval observations, such as studies of the spin down rate of the 
Earth, studies of the motion of the Moon and planets, and the dating of 
historical events. Ulugh Beg's observations being the best of their 
century allow them to stand as a permanent observational archive for 
our benefit. For example, Shcheglov (1977) has recently used 
information from the modern excavation of Ulugh Beg's large meridian 
instrument for a study of continental drift. The most direct influence of 
the Samarkand Observatory was on the construction of the five 
observatories, or Jantar Mantars, built by Maharajah Jai Singh (1686-
1743) in India. Jai Singh was a Hindu prince in the court of a Muslim 
Mogul emperor. These observatories were built at New Delhi, Ujjain, 
Mathura, Varanasi, and Jaipur. The largest instrument was 27 meters 
high. For more information see Kaye (1918), Mayer (1979), Sharma 
(1987), and Bedding (1991). While recognition of Ulugh Beg's 
contributions to astronomy was delayed, an extensive body of 
information now exists on the activity of his observatory in 
Samarkand.[8] We now know that at the time Ulugh Beg's observatory 
flourished it was carrying out the most advanced observations and 
analysis being done anywhere. In the 1420's and 1430's Samarkand 
was the astronomical capital of the world. As such it is deserving of 
further study.  
NOTES:  
[1] Member, International Astronomical Union, Commission 41 
(History of Astronomy).  
[2] A zij is an astronomical treatise that usually contains tables for 
calculating the positions of the Sun, Moon, and planets. It might also 
contain a star catalogue.  
[3] For a discussion of the astronomical instrumentation of the Arabs, 
see Sedillot (1841), Repsold (1908), and Krisciunas (1988,chapter 2). 
Note that the telescope was only first used for astronomical purposes 
in 1609.  
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[4] Strictly speaking, one must also account for atmospheric 
refraction. For a review of astronomical coordinate systems see 
Krisciunas (1988, chapter 1).  
[5] Sayili (1960, pp. 109-110).  
[6] The appendix is largely based on information found in Shcheglov 
(1968; 1979) and in the National Union Catalog Pre-1956 Imprints. I 
thank Paul Luther for additional information.  
[7] Vogt (1925) found 22' for the average error of 122 Ptolemaic 
celestial latitudes. The best of Tycho's stellar positional measures are 
good to 1'. See Dreyer (1890, pp.387-8), Wesley (1978), and Thoren 
(1990, pp. 287-299, and references therein).  
[8] See Kary-Niiazov (1967) and Sirazhdinov (1979).  
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Nasihatlar of Abbas Kulu Agha Bakikhanli 
Audrey L. Altstadt 
Dedicated to the 200th Anniversary of the Birth of Agha Abbas Kulu 
Bakikhanli 
Nasihatlar (Admonitions) is a short work comprising laconic and simply 
stated moral "lessons" written for young people. It was composed by 
Abbas Kulu Agha Bakikhanli (1794-1846) [Bakikhanov in Russian 
sources] in 1836. Bakikhanli was an historian, philosopher, pedagogue 
and translator. His work Nasihatlar, like the author himself, has 
received only sporadic attention under Russian/Soviet rule and is 
virtually unknown in the West.  
The present Chapter presents an examination of the work and the 
author, set in historical context, and includes a complete translation of 
Nasihatlar based on three recently published texts (in both Turkish and 
Russian). (1)  
Nasihatlar, despite its brevity and long years of obscurity, is an 
important work in the history of Azerbaijan's cultural evolution. It is an 
articulation, in compact form, of a society's values -- those values held 
in such high esteem that they were deemed essential to pass on to 
future generations by inculcating them from earliest childhood. 
Bakikhanli emphasized the use of intellect and rational thought, the 
acquisition of knowledge, honesty, justice and moderation in social 
relations.  
Bakikhanli, in Nasihatlar, has left the earliest record of such moral 
admonitions of Azerbaijan (2) after the Russian conquest. They 
constitute a reassertion of societal values in the face of conquest by a 
power that shared neither language, history nor cultural traditions.  
Bakikhanli's ideas are all the more worthy of study because of the 
greater role he strove to play -- and, unknown to himself, did play -- 
in shaping the education of future generations of Azerbaijani Turks. He 
wrote extensively on education, both its moral foundations and 
practical execution. Nasihatlar is, in fact, distilled from the key 
arguments presented in Bakikhanli's treatise Moral Education (Tahzib 
al-Ahlak), written 1832-33. Bakikhanli also wrote a detailed plan for 
establishing a school for local boys in Baku. (Both works will be 
discussed briefly below.)  
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Bakikhanli's school project, although not published in his lifetime, 
provided a model for other educators. The proposal in which he 
outlined the project was apparently usurped by tsarist bureaucrats, 
altered, and put into effect in a form that suited the needs of the 
tsarist system rather than the indigenous population. The plan served 
as the basis for more than seven decades of debate on education 
reform and even constituted the basis -- again in distorted form -- for 
Soviet-era education policy. Bakikhanli's legacy is thus imbedded in 
contemporary policy, which is itself an unwitting, silent tribute to his 
thought and work.  
The focal point of the present chapter is, as noted, the translation and 
analysis of three published texts of Bakikhanli's Nasihatlar. The 
discussion begins with some remarks on Bakikhanli himself, the 
political and intellectual climate in which he wrote Nasihatlar, and the 
works in which he further elaborated those ideas expressed in 
Nasihatlar. These sections are followed by a comparison of the three 
published texts and of the messages contained therein. Parallels to 
other Central Asian works are considered. The chapter ends with a 
composite translation of the text based on the three published 
versions.  
ABBAS KULU AGHA BAKIKHANLI 
Bakikhanli was born on 21 June (3 July by the Gregorian calendar) 
1794 in the village of Amirjan, just outside the town of Baku. He was 
the son of the khan of Baku, Mirza Muhammad Khan II. During the 
decade of his birth, the struggle for Caucasia between the expanding 
Russian Empire and the new Qajar dynasty in Iran was beginning. The 
Russian conquest would take place in the following decade. Mirza 
Muhammad Khan had apparently been unseated because of some 
regional conflict, and, as a result, went over to the Russians. (3) His 
six sons subsequently entered Russian service, in the military or, like 
Abbas Kulu Agha, as translators. (4)  
Bakikhanli entered Russian service in 1819-20, reportedly after 20 
years of orthodox Islamic education in Shari'a, Persian and Arabic 
languages and literatures, Islamic texts. Since he served for most of 
the following 25 years as translator of Oriental Languages, however, 
he must have learned Russian as well. He acted as translator in 
Russian relations with Daghestan (Caucasia was still under direct 
military rule until 1840), in the negotiations with Iran of the Treaty of 
Turkmanchai (1828), in the demarcation of the Russo-Iranian border 
and other diplomatic assignments.  
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During his years in tsarist service, especially during a prolonged leave 
of absence in the 1830s, Bakikhanli also wrote numerous works of 
philosophy, history (including histories of Baku and Derbend), 
astronomy, mathematics, pedagogy -- even a Persian grammar. He 
wrote many literary works including much poetry. He wrote most often 
in Persian and Arabic and apparently less in Turkish (in which he wrote 
a number of satirical pieces and poetry). The reason for this is given 
by Bakikhanli himself (5) -- the spoken Turkish dialect of Azerbaijan 
(probably Bakikhanli's mother tongue) was at that time not used as a 
scholarly or literary language in Azerbaijan. The effort to establish the 
spoken Turkish vernacular (as opposed to Ottoman, which was then 
full of Persian and Arabic loans words and grammatical constructions) 
as a literary language in Azerbaijan was launched in Bakikhanli's 
lifetime by his countryman Mirza Fath Ali Akhunzade (1812-1878).  
Between 1835 and 1842, Bakikhanli left active service, took up 
residence near Kuba and devoted himself primarily to his scholarship, 
although he apparently also wrote several reports for the local 
administration. (6) In 1837, he wrote a report on an uprising that year 
in Kuba against the Russian levy of local men for service in Warsaw. 
(7) Apparently, he protested the government's handling of the 
incident. (8)  
In 1841, after years of research, Bakikhanli completed his history of 
Azerbaijan, Gulistan-i Iram (Garden of Paradise). He translated it into 
Russian (from the original Persian) in 1842 under the title Istoriia 
vostochnoi chasti Kavkaza (History of the Eastern Caucasus).  
After his recall to service, just as Caucasia was being placed under civil 
rather than military rule, Bakikhanli was asked to write a report on the 
political structure of the former khanates. This report explained the 
rights and privileges of the khans, described the national and tribal 
composition of the population and included other useful information. 
(9)  
Bakikhanli made the hajj (to Mecca) in 1846. He died of cholera in the 
winter of 1846-47 (possibly in December 1846 or February 1847) in 
Arabia while returning. (10)  
POLITICAL AND INTELLECTUAL CLIMATE 
The 1830s, during which Bakikhanli wrote Nasihatlar, was a dynamic 
period in the history of Azerbaijan and the Russian Empire. Nicholas I 
was, in many respects, at the height of power. He had survived his 
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succession crisis, putting down the Decembrists in 1825, and had 
suppressed the Polish Rebellion in 1830-31. The Doctrine of Official 
Nationality, enshrining Autocracy, Orthodoxy and Nationality, was 
formulated and embraced in the mid 1830s. The dissident literary and 
political circles in St. Petersburg would be few and relatively powerless 
until the middle of the following decade.  
In Europe, Nicholas' Russia represented the might of autocracy and 
stood as a bulwark against revolutionary change. It was a major 
guarantor of the Congress of Vienna and its hallowed principles of 
legitimacy and Great Power "balance." On the Asian fronts, the 
Empire's forces had defeated the Ottomans and Iran in the late 1820s. 
The Treaty of Turkmanchai (1828) had given the Russian Empire 
sweeping and intrusive privileges in Iran, including exemption of its 
subjects from Iranian law and of Russian goods from internal tariffs. 
The British would not gain similar privileges until 1841. (11) In short, 
this was a time of relatively free and overt exercise of Russian power 
in the political and cultural realm.  
One of the few places which defied Russian power, however, was the 
Caucasus. Noteworthy for its violence and duration was the continuing 
resistance in the Caucasus Mountains led by Sheikh Shamil. This 
movement would not be subdued until the time of the Crimean War. In 
September 1837, Kuba, just south of Daghestan, briefly rose up to 
protest the levy of horsemen for duty in Warsaw. (12) Other types of 
resistance were also manifested. (13) Nonetheless, the tsarist 
government continued to press its policies in Caucasia.  
There had been numerous administrative changes in Caucasia 
(officially the "Transcaucasian krai" [region]) such as adjustments of 
boundaries and appointments of former khans to govern them in the 
name of the Russian administration in Tiflis. Bakikhanli's own father 
had been given the administration of several settlements in the new 
Kuba province in 1824. (14)  
Early in the 1830s, some within official circles had decided that 
Caucasia ought to be placed under civilian rule, that is, to undergo 
direct administrative incorporation into the Empire. One commission, 
under Senators P. I. Kutaisov and E. I. Mechnikov suggested that the 
Transcaucasian krai could be put to best use by "forcing the residents 
there to speak, think and feel in Russian [po-russkii" - lit: "Russian-
like"]. Their plan included the idea of "illuminating the residents of the 
region with the rays of the Orthodox faith and establishing the living 
cross on the ruins of Islam." (15)  
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The Doctrine of Official Nationality reinforced and gave official 
legitimation to this colonial policy of Russification and Christianization. 
The goals were often pursued simultaneously. Missionaries, for 
example, established schools to teach both Christianity and Russian 
language. Missionary work continued throughout the period of tsarist 
rule, (16) but it had virtually no success.  
Slightly more successful was the system of "Russian-native" schools 
which would dot Central Asia (17) by the turn of the next century. The 
first so-called "Russian-Tatar" (18) schools in the eastern provinces of 
Caucasia (present-day Azerbaijan SSR) were created in the early 
1830s: 1830 in Shusha, 1831 in Nukha, 1832 in Baku, 1833 in Ganje 
and then in 1837 in Shemakhi and Nakhjavan. (19)  
These schools introduced Russian language and used it as the 
language of instruction for more than half the courses -- mathematics, 
accounting, history, geography and Russian law. Their object was to 
train Azerbaijani Turks for careers in the civil bureaucracy or even the 
military. Although no indigenous students completed the course of 
instruction during the first 20 years of these schools' existence (20), 
they were funded and supported by the state and they did proliferate. 
(21)  
In the face of these threats to traditional culture and values, 
Bakikhanli's moral Admonitions seem no less an act of defiance than 
his protest of the official handling of the 1837 Kuba uprising. (22)  
Indeed, Nasihatlar represents a more fundamental protest than that 
against one isolated incident because that small book constitutes an 
attack upon a policy and a mode of thought. It strives to defend 
Azerbaijani Turks from a powerful regime's zealous efforts to Russify 
and Christianize.  
The ideas expressed in Nasihatlar are more fully elaborated in 
Bakikhanli's Tahzib al-Ahlak and in his plan for the establishment of a 
school for local children under his own direction. Both works were 
written the same year the first Russian-Tatar school opened in Baku. It 
is helpful to look briefly at the main points of these before turning to 
Nasihatlar.  
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BAKIKHANLI'S TAHZIB AL-AHLAK ("MORAL EDUCATION") 
AND SCHOOL PROJECT 
Tahzib al-Ahlak comprises twelve chapters, an introduction 
("Philosophy") and a conclusion ("On the Secrets of Enlightenment"). 
Among the twelve chapters are "Observance of Moderation" (Chapter 
I), "On the Excellence of Good Works," (Chapter II), "On the Rules of 
Social Intercourse," (Chapter VIII, the longest), On the Principles of 
Humility," (Chapter IX), "On the Extolling of Conscientiousness," 
(Chapter X) and "On the Advantages of Being Satisfied with Little" 
(Chapter XI). This treatise constitutes the full elaboration of the ideas 
embodied in the laconic Nasihatlar.  
This treatise, like Nasihatlar, emphasizes the importance of rational 
thought. The Introduction, titled "Philosophy," bears the same 
message as the introductory passage to Nasihatlar - that humans can 
think and choose, a facility that distinguishes humankind from lower 
animals. Without rational inquiry, Bakikhanli adds in Tahzib al-Ahlak, 
one cannot choose or decide on a course of action. (23) Throughout 
this work, Bakikhanli emphasizes the importance of human choice, the 
use of one's intellect, and truthfulness. As in Nasihatlar, he discusses 
the importance of friendship, urges caution toward enemies, and 
warns against bad company. He extols the virtue of listening more 
than talking, of being content with few material possessions, of self 
control and self examination, and the need to improve one's self by 
application of conscientiousness and moral principles.  
Bakikhanli's "Project for the Establishment of a Muslim School," was 
presented to the High Commissioner (glavnoupravliaiushchii) of 
Caucasia Baron Rosen on 20 February 1832. (24)  
Bakikhanli's project reflects both his understanding of the need to 
appeal to the government and his own goals to educate Azerbaijani 
Turks. He begins with obligatory statement of the benign objective of 
the empire which has "taken the Transcaucasian region under its 
protection..." He follows this with several reasons why the education of 
the newly acquired population is in the interest of the empire:  
...it is impossible to attach people to yourself by superfluous 
condescension and rewards, if in them [the people] there is no 
attachment to the order of things which is being introduced. Although 
personal profit may attract them at some times, still there is no doubt, 
that at the first appearance of [appropriate] circumstances, they will 
wholeheartedly return to their former way of thinking... the more 
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widely education is disseminated among them, the more the 
government will acquire people well disposed (toward it), who will 
facilitate the spread among the populace of the benevolent intentions 
of the government concerning the general welfare... [and] their 
prosperity... [will] serve in Asia as an eternal monument of the glory 
of the great Russian monarch."  
In his justification for this project, as in Nasihatlar, Bakikhanli sounds 
the theme of intellect and understanding. He notes that the local 
people "suppose that chance or fate elevated Europe and gave it that 
strength or might by means of which it acquired unchallenged 
primacy." Education, he states, will be the key to improved social 
conditions and general contentment of the populace.  
As for the proposal itself, it comprises eleven detailed items discussing 
the intended location of the school (Baku), students and their living 
conditions, course of study, teachers, guards and servants (for those 
resident at the school), books and other supplies, and even a 
discussion of what the students may do upon completion of the three-
year program.  
An important part of Bakikhanli's plan, essential components of which 
reappeared over the ensuing decades without any attribution to him, 
was the bilingual feature of the project. Students were to be taught by 
native and Russian teachers in relevant languages and courses of 
study.  
RECENT TRANSLATIONS OF NASIHATLAR 
In 1982 and 1983, two separate editions of Nasihatlar (in three 
languages and three scripts) were published in Baku. One, published in 
1982, is a "popular" publication in a pocket-size, paperback edition, 
published in 30,000 copies and costing 20 kopeks. It contains three 
copies of Nasihatlar: two are in Azerbaijani Turkish (one in Cyrillic, one 
Arabo-Persian script) and one is in Persian. (25) The other volume, 
published in 1983, is a publication of the Academy of Sciences of the 
Azerbaijan SSR which includes a biography of Bakikhanli and many of 
his major works and correspondence in Russian translation. (26) This 
volume is hardback volume of more than 340 pages, published in 4000 
copies and costs 3 rubles.  
The translation at the end of the Chapter is based on the two Turkic 
and one Russian versions in these volumes. The versions differ in both 
wording and in substance. The discrepancies begin even with their 
introductions.  
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In his brief introduction to the 1982 volume (with Persian and two 
Turkic texts), Memmedaga Sultanov states that Bakikhanli wrote the 
work in both these languages. He gives no other information on the 
manuscript and incorrectly reports the date of composition as 1254 
A.H. rather than 1252, which is the date given in the text itself.  
According to an explanatory note accompanying the Azerbaijan 
Academy of Sciences' Russian translation of 1983, Nasihatlar was 
written in Persian and translated into Turkish by an unknown author. A 
Persian-language manuscript from 1838-39 (1254 A. H.) reportedly 
exists in the Azerbaijan Academy of Sciences Manuscript Collection.  
A more important discrepancy exists between the two translations - 
the 1982 Turkish and Persian variants have only 88 items. The Russian 
translation contains 103 - the 88 items in the Turkish version and 19 
additional items. Neither the present writer nor, to my knowledge, 
other non-Soviet scholars, have ever had access to the original 
manuscript. Therefore, there is no independent verification concerning 
the actual number of Admonitions or original language(s) of the work. 
All published texts, however, number each Admonition. References to 
specific items in the following discussion therefore have two numbers -
- the first number, from the Russian translation, followed by a number 
in brackets representing the item number in the Turkish translation. 
When the Turkish translation has no corresponding item, the first 
number stands alone.  
The Russian-language translation produced by the Academy of 
Sciences, however, appears to be the more accurate for reasons to be 
discussed below.  
DIFFERENCES IN TEXTS 
A. Differences between two Turkic versions, in Cyrillic (Cy) and 
Arabo-Persian (AP) script.  
The Turkish Cyrillic text is not, as one might expect, a transcription of 
the Arabo-Persian. Rather, nearly every Nasihat has some difference in 
phrasing or word choice, however minor. The differences in many 
instances do not reflect a readily discernible pattern. That is to say 
neither transcription contains a consistently more Turkic or more 
Arabic and Persian vocabulary. The Cyrillic transcription does seem to 
use language that, for the most part, conforms to common spoken 
usage (often Turkish rather than Persian or Arabic words) of Soviet 
Azerbaijani Turks: in Item 55 [42], Cy uses "kul" rather than "bende" 
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in AP; in Item 62 [47] uses the more common "yerine yetermek" 
instead of "icra etmek"; in Item 75 [60] Cy has "pis hasiyyet" instead 
of "badmizac"; in Item 81 [66] Cy uses "kin" instead of "adavet"; Item 
85 [70] Cy uses "pis ad" where AP has "badnamelik."  
Rarely the reverse is true, i.e. that AP contains terms more common in 
Soviet Azerbaijan: Item 24 [9] AP ends with the phrase "senin 
hakkinda pis fikre duser" and Cy ends with the more bookish (and 
Persian) "senin hakkinda badguman olar."  
There are some differences in content in which the Cy transcription 
omits some words or whole sentences (Items 14 [1], 39 [24], 46 [31], 
55 [42], 80 [65], 87 [72], 95 [78]), or gives a different message 
(Items 31 [16], 96 [79]) These are relatively few items, and the great 
majority of items, despite different wording, convey the same 
message. Much greater, however, are the discrepancies between 
Russian translation and either of the Turkish transcriptions, although 
the Russian is often closer to the Arabo-Persian than to the Cyrillic. 
(More on content differences in following section.)  
In attempting to offer explanations for these differences, one must be 
prepared to accept not a single, all-encompassing motivation or "plan," 
but rather several "pulls" in different directions to account for various 
discrepancies. Some influences would conform to official censorship or 
agitprop guidelines and others, on the contrary, seem designed to 
promote some other goal.  
Some changes of vocabulary between the Turkic texts could be 
sloppiness, as suggested by several obvious errors in typesetting and 
other simple mistakes in the book itself (e.g. the compiler dates the 
work as 1254 A.H., although Bakikhanli's introduction gives the date 
as 1252. (27) The inconsistencies are too pervasive, however, for all 
to be accounted for with this excuse.  
The discrepancies may reflect an attempt to alter the text to conform 
to present-day usage either for sake of convenience for contemporary 
readers, which would be supported by the frequent similarity between 
AP and Ru texts. The changes might have been introduced to suggest 
(to those who can only read the Cyrillic) that the present-day language 
was precisely the same that Bakikhanli used. The former might be a 
goal of those (perhaps on the production staff) interested in 
communicating the message of the Admonitions; the latter would 
support official language policy which claims the distinctness -- and 
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separateness -- of an "Azerbaijani language" apart from other Turkic 
dialects.  
Creating deliberate differences between the two Turkish versions could 
also serve as an obstacle to those who might try to use this book's 
parallel texts to learn the Arabo-Persian script (knowledge which the 
official apparatus would presumably prefer remain the domain of 
scholars) (28). But the technique could also be used by compilers or 
other participants in the production process to introduce synonyms 
and thereby expand vocabulary under the guise of trying to obstruct 
learning of the Arabo-Persian script. Elements of all the "strategies" 
suggested here may be operating for a complex "trade-off."  
Certain discrepancies in vocabulary can easily be construed (which is 
not to claim these are necessarily true) to serve specific, known goals. 
These might be gleaned from comparison of Cyrillic Turkish with both 
Arabo-Persian text and the apparently more scholarly Russian-
language translation from original manuscripts: Only Cy Item 14 [1] 
lists "sister" as an object of respect, which would militate toward 
breaking the traditional male-dominated family hierarchy. On the other 
hand, only in the Cyrillic text does Item 31 [16] state that "if you 
remain unmarried" you are useless. The implication of the need to "be 
fruitful and multiply" is hardly Moscow's message to the Central 
Asians, but is a possible message within Azerbaijani Turkish society, 
especially for urbanites with their smaller families. (29)  
B. Differences between Russian and Turkish Translations 
Most obvious in comparing the Russian translation to the two Turkic 
texts is the discrepancy in the number of Nasihatlar -- a difference of 
19 items. Two possibilities must be considered. On the one hand, the 
extra items may be apocryphal and were invented and inserted into 
the text in what must be called a bold -- and quite uncharacteristic -- 
move on the part of several senior, highly respected and widely 
published members of the Azerbaijan Academy of Sciences.  
One can reasonably dismiss this highly unlikely possibility. Not that the 
Soviet establishment has not made appropriate "refinements" in 
translations of historical materials -- indeed they are as famous for it 
as for the retouched photograph -- but those changes are made to 
support the regime's official positions. (30) In the case of the 19 
"missing" Admonitions, the opposite is true. Those items bear a 
message that is contrary to Soviet propaganda.  
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At the most obvious level, many of the 19 Admonitions in question 
contain religious messages. These messages would not have been 
sanctioned by the regime. (Even the most Machiavellian thinker could 
not risk a scheme involving "planting" a religious message to show its 
evil. It might backfire and instill real religiosity.) The individual 
members of a republican academy would be unlikely to manufacture 
their own religious message for they would have a great deal at stake 
and be unlikely to dare so easily discovered a charade. Furthermore, 
there is no reason to think that the scholars involved in the production 
of this volume are inclined to insert a view that runs against the grain 
of Soviet propaganda from the time of the Bolshevik Revolution. If 
they or anyone were so inclined, the risks would be too great, 
especially for a volume that would be published in only 4000 copies.  
We are left then with the conclusion that the 19 Admonitions in the 
Russian translation are authentic and were omitted from the Turkish 
translations. The more subtle, perhaps more powerful, content of 
these items is discussed below.  
The careful and accurate historical notes, the phrasing of the Russian 
translation itself (Bakikhanli's reference to himself as "your servant" 
rather than as "I," for example), the attention to detail and the broad 
coverage of Bakikhanli's works of the Russian-language volume, 
combined with the credentials of the compiler and editorial board, 
further support the impression that the Academy's is the more serious 
and scholarly of the two volumes.  
The alterations of the Turkish translations must therefore be seen as 
part of the agitprop function of that volume, especially in view of its 
large tiraj (30,000), low cost, and multiple language and dual-script 
text. It seems designed to deliver a certain message (and not deliver 
certain others) to a wide audience, reading in both Cyrillic and Arabo-
Persian script and in Turkish and Persian. Such an audience would be 
found on both sides of the Soviet-Iranian border that divides 
Azerbaijan.  
MESSAGE OF THE Nasihatlar 
Despite the differences in the various texts, all published versions 
share many common ideas and Admonitions. The text must speak for 
itself, but major points are discussed in the present section.  
The single most powerful, insistant message of Nasihatlar is the 
centrality and power of knowledge, learning, and the use of intellect. 
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This message is delivered more completely in the Russian translation, 
and will be discussed below. Both versions, however, contain 
numerous admonitions urging the acquisition of knowledge and the 
use of the mind over the heart: Ru Item 32 [Tk no. 17] on the primacy 
of intelligence; or Item 60 [45] in which the Turkish translations state 
there is no greater wealth than "intelligence and aspiration," while the 
Russian translation lists "mind and knowledge."  
Nasihatlar also emphasizes religious duties (also developed more fully 
in the Russian translation) and various aspects of moral behavior:  
- be busy and avoid laziness; do not mix in business that is not your 
own (e.g., 29 [14], 30 [15], 31 [16]);  
- know and fulfill obligations (e.g., 5, 7, 11, 12, 98, 99 [81], 101 [83])  
- do not spread word of faults or errors of others nor expose your own 
faults for others to see (e.g., 24 [9], 26 [11], 38 [23], 41 [26], 66 
[51]);  
- act with moderation, caution and discretion, neither speaking too 
much nor too openly, refraining from action when angry and avoiding 
vengeance (e.g., 27 [12], 28 [13], 35 [20] - 38 [23], 50 [35], 51 
[36], 65 [50], 69 [54], 78 [63], 81 [66], 89 [74], 94 [77]);  
- deal honestly in all undertakings, keep your promises; unless there is 
contrary evidence, construe the actions of others in a positive way; yet 
give punishment when it is deserved (e.g., 61 [46], 62 [47], 67 [52] - 
72 [57], 95 [78], 96 [79]);  
- to some degree, the individual must be a guarantor of justice, even 
ensuring that the guilty are punished and that the innocent 
exhonerated (e.g., 95 [78], 96 [79], 102 [84]);  
- good friends are valuable -- treat them and your relatives kindly, but 
do not associate with immoral people (e.g., 22 [7], 52 [37], 53 [38], 
73 [58], 74 [59], 75 [60]);  
- be self-knowing and self-confident, not believing rumors or 
compliments nor being envious (e.g., 34 [19], 43 [28], 44 [29], 77 
[62], 81 [66], 82 [67], 93 [76]);  
- spend wealth wisely, and do not be miserly nor run after material 
goods; do not become too attached to worldly riches because they will 
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ultimately be lost; do not indulge your senses or the biddings of your 
heart (e.g., 54 [39], 58 [43], 59 [44], 83 [68], 84 [69], 87 [72], 88 
[73]);  
- respect law, authorities and elders (although nothing in the language 
or full context suggests subservience): 4, 5, 6, 14 [1], 15 [2], 16, 17 
[3], 18 [4]).  
The issues which are not included are also worthy of note. Nasihatlar is 
primarily a guide to appropriate ethical and moral social behavior. 
Religious precepts are presented as the foundation for ethics and 
morality, in such Items as 1-13, but religious issues are not raised. 
There is no theme of religion vs state or of the conflicts between this-
worldly and other-worldly concerns. There is no word about the 
renunciation of the world (merely a warning not become too attached 
to its riches, Item 87 [72]) nor mention of the cleansing power of 
solitude, fasting or celibacy. (31)  
Differences in the Message of Russian Text 
Most of the elements that distinguish the Russian text from the two in 
Turkish are embodied in Bakikhanli's introduction and the 19 items of 
the Russian translation that do not appear in the Turkish translations; 
secondarily are several major differences in those items that do exist 
in both translations, as marked in the translation below. Most obvious 
is that the first 13 Admonitions of the Russian translation (which do 
not occur in the Turkish versions) concern religious beliefs and 
obligations -- the declaration that a world so ordered and harmonious 
must be the creation of a Supreme Being; the admonition to pray, give 
alms, revere the Prophets and follow the ulema; the doctrine of a Last 
Judgment with reward or punishment for the behavior of a lifetime.  
Since this religious message was apparently deliberately omitted from 
the "popularized" Turkish and Persian publication, it must have been 
deemed powerful by the censors, or compilers engaging in self-
censorship based on known guidelines. (32) Certainly, these items 
contain language that the Soviet citizen would rarely read in official 
publications (33) and might, for that very reason, exert even greater 
impact.  
The first 13 items lay out the duties of a Muslim, especially (in the 
mention of the 12th imam as Mahdi) the Shi'a, and establish a 
religious basis for morality in general. These and later items missing 
from the Turkish translations convey the idea that the world or nature 
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and human society are governed by Divine law, that God assigned 
duties to human beings as would an earthly father (Item 2), that the 
law ("Shari'a") of the Prophets is legitimate, and that humans are 
inherently unequal (Item 91) because they are not identical and were 
created for their own individual functions. Although, it must be 
reiterated that the religious elements are confined primarily to 
providing an underpinning for ethics and morality (and are dispensed 
with in the first 13 items), they do articulate ideas which the regime's 
antireligious propaganda has long sought to combat.  
Turning to the main message, it is articulated unambiguously in the 
extra Nasihatlar and in Bakikhanli's brief introduction. It is a message 
whose power is perhaps more threatening than religion to the Soviet 
regime, whose roots in Turkic thought long antedate the Russian rise 
to political power and even the Turks' acceptance of Islam. It is a 
message whose appeal may seduce religious and irrelgious alike 
including the young generations reared on "scientific socialism." It is, 
in fact, a message that is impossible to combat within the framework 
of Marxism-Leninism. The message is the power of knowledge and 
rational thought.  
The first statement of this message precedes even the first Nasihat 
and is found in Bakikhanli's brief introduction addressed to the youth. 
This introduction sets the framework within which the Admonitions are 
given and establishes the central reason for passing them on to future 
generations. Here in this introduction the Turkish translation betrays a 
disconnectedness and illogic that suggests one of the famous Soviet 
"refinements" of historical texts:  
"Don't you see that even though animals have such huge bodies and 
strength, still they are captive in the hands of man. And here is one of 
the reasons to do your work well. Those who are very knowledgeable 
and able are always respected.... it is always necessary to learn from 
those people..."  
By contrast, in the Russian-language translation, the sentences 
logically follow one another and deliver a rather different message:  
"Do you not see that strong and large animals are humble in the hands 
of a human being? This is thanks to the knowledge of the order of 
things. In society, too, whoever best knows his own affairs and does 
good, he will always be respected. Consequently, it is necessary to 
learn the means of the knowledge of things and of the virtue of 
people..."  
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The former message is one of subordination to those who have greater 
experience, to figures of authority, in short, all those who "know 
better." The latter message states that it is knowledge "of the order of 
things" which, first, sets humanity above the animals and, second, 
makes one capable and respected in society, that is, as a social 
animal. Bakikhanli's Nasihatlar thus constitutes a non-Marxist source 
of humanitarian ethics, morals and exhortation to rationality. Therein 
lies this work's greatest threat to the regime for it is in the realm of 
social justice and change -- in creating the perfect communist man -- 
that Marxism-Leninism admits no competitors.  
Carrying the point further, one need look only to the first Nasihat: 
"...there exists one God who created everything. We must know Him." 
The message is to know God, not to worship blindly. Prayer (Nasihat 
11) is essential to this knowledge and understanding, it is not 
advocated merely for the sake of tradition or to supplicate for one's 
needs. There is no message of subservience connected with knowing 
God, prayer, or even in urgings of respect for the ulema.  
Also controversial is Item 92 which does not exist in any form in the 
Turkish translations: "...as people are distinguished by their [external] 
figure and voice, [they] are distinguished also by their knowledge and 
morals." Because this item is coupled with a previous Admonition 
(Item 91) which states that "All people cannot be equal,..." Item 92 
seems to elaborate on that point and may therefore be construed as 
contrary to certain perceptions of egalitarianism.  
INTELLECTUAL ANTECEDENTS 
Whether consciously or not Bakikhanli's message carries on an earlier 
Turkic tradition, both Turko-Islamic and pre-Islamic Turkic. This is not 
to deny his conscious intellectual debt to those whom he quotes in his 
works including Sufi poets like Sana'i, Hafiz and Rumi. Rather the 
object here is to demonstrate two basic points: (1) the emphasis on 
the use of intellect and rational thought, associated in the West with 
the Enlightenment, has never been the exclusive preserve of Western 
thought. Bakikhanli need not have learned such ideas from European 
writers to whom, in any case, he never refers; (2) Bakikhanli's works 
carry on a tradition that exists not only in Islamic tradition, but one 
that is older than Islam and which is consciously used as a precedent 
by later generations of Azerbaijani Turks.  
Kutadgu Bilig, written in 1069 in Kashgar by Balasagunlu Yusuf, known 
as Yusuf Khass Hajib, is a Turkic "mirror for princes" of the Islamic 
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period. This work, of just over 6600 lines, contains many Turkic 
themes and motifs which distinguish it from Irano-Islamic works of the 
same century, which were written after Yusuf's work. (34)  
Kutadgu Bilig emphasizes intelligence and wisdom as well as religion 
as the basis for morality and just rule. Indeed, one of the four central 
figures of Kutadgu Bilig represents Wisdom. Many themes which 
characterize Nasihatlar occupy a central place in Kutadgu Bilig.  
Chapter 6 of Kutadgu Bilig is titled "That man's chief glory is wisdom 
and intellect," and states "When God created man He chose him and 
distinguished him, granting him virtue and wisdom, mind and 
understanding..." (Line 148-150). Later, we read "What is there in the 
world more precious than wisdom? To call a man a fool is an ugly 
curse... if a wise man has a seat in the courtyard, then the courtyard 
is superior to the seat of honor" (Line 260-2); and "Use your intellect 
in the execution of all your affairs" (Line 5194; compare these to 
Nasihatlar 32 [17], 60 [45]).  
Most of all like Bakikhanli's words on intellect is this passage: "It is out 
of intellect that all good things proceed, and it is through wisdom that 
a man achieves greatness. With both together a man ennobles 
himself... What is greater than wisdom? That it is which distinguishes 
man from beast." (Lines 1841-43; Compare to Introduction to 
Nasihatlar) (35)  
Balasagunlu Yusuf also emphasizes the permanence of a good name: 
"The living die in the end and make the earth their bed, but if a man 
dies and he is good, his name lives on" (Line 237; see Nasihatlar 50 
[35], 85 [70]); "...if I die with a good name, I shall have no cause for 
repentance." (Line 920) (36)  
Kutadgu Bilig cautions against anger and acting in anger: "Good man 
of intellect, put off anger... If you rush into an affair [when angry]..., 
you will surely ruin your life. He who gets angry always regrets his 
deed, and he who gets annoyed at a task always errs... Self-control 
and moderation are required along with reason and good sense in 
order to distinguish men and to conduct business." (Lines 322-28) 
"Restrain your temper: when anger overcomes you, pretend you are 
tongue-tied." (Line 5216; see Nasihatlar 28 [13], 81 [66])  
Kutadgu Bilig notes the importance of friends: "Know that friends are 
like another back: if a man had many friends his back rests against a 
mountain cliff; and a man who has a strong backing is firmly rooted in 
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Fortune" (Line 1698; compare to Nasihat 53 [38]); the dangers of 
associating with those of bad charcter: "Stay away from the one who 
has a bad reputation... Do not mix with the bad man, good man, or 
you'll become bad like him" (Lines 4280-40); "Do not mix with the 
wicked, but stay clear of them" (Line 4290); "Do not consort with 
wicked friends; they will bring you loss..." (Line 1296; compare these 
with Nasihatlar 22 [7], 75 [60]).  
On the treatment of friends and enemies, Yusuf's work again seems to 
foreshadow Bakikhanli's: "If you would make your enemy your 
servant, offer him abundant gold and honor his beard. If you would 
estrange an intimate, speak harshly to him and do not give him what 
he asks" (Line 4277; compare to Nasihat 57 [42]); "If you wish all 
men to love you, make your heart and your tongue one and your 
words sweet" (Line 4278 compare to Nasihat 52 [37]).  
Also in Kutadgu Bilig are instructions concerning respect for and 
conduct toward descendants of the Prophet and the ulema (Lines 
4336-4355; Nasihat 4,6,16), to avoid envy (Line 1302; see Nasihat 43 
[28], 44 [29]), to guard your tongue (Lines 1313, 3425; see Nasihat 
19 [5], 71 [56]), and the advantage of providing moral education to 
children: "Instruct your child in wisdom while he is young and he will 
be successful... Whatever a child learns in youth he does not forget in 
old age but retains until he dies" (Line 1495; compare to Bakikhanli's 
Introduction to Nasihatlar).  
In comparing of the message of Kutadgu Bilig to that of Nasihatlar, 
two points must be noted. First, seem to be no direct references to 
Kutadgu Bilig in Bakikhanli's published works. The number and detail 
of the similarities between the messages of the two works are striking, 
however. Second, it must be noted that the such similarities would not 
be found in examining other known "mirror for princes" works. The 
other works of this genre written later in the 11th century, the Persian 
Qabus-nameh and Nizam al-Mulk's Siyaset-nameh or the 12th c. 
Nasihat al-Muluk by al-Ghazali have distinct characeristics, all unlike 
Kutadgu Bilig in their main thrust. Qabus-nameh emphasizes the 
pursuit of pleasure, Siyaset-nameh is an administrative handbook, and 
Nasihat al-Muluk strives "to establish the ethnical and religious basis of 
the sultanate." (37) The best known Western work of this genre, 
Machiavelli's The Prince, is, of course, of an entirely different spirit.  
That much of the tradition which Nasihatlar embody is indeed Turkic 
(rather than "Islamic") is attested not only by comparison among the 
above-mentioned works or the relative lack of emphasis on religious 
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questions in Nasihatlar, but also by a brief examination of the pre-
Islamic Turkic inscriptions of the Orkhon tablets, erected in the 8th 
century.  
The Orkhon Tablets, comprising five stone monuments with 
inscriptions on all sides, are located in present-day Mongolia. They tell 
of early Turkic rulers, wars and statesmen. Several clear messages, 
similar to those of Bakikhanli's Nasihatlar, are articulated in the 
inscriptions on these monuments or are implicit in their heroic 
narrative. (38)  
The longest inscription is the Kul Tigin inscription which warns the 
Turks of the "soft materials" with which the Chinese, their remote 
neighbors and enemies, may lull and deceive them. The inscription 
warns of the Turks thinking of being satiated and of living in close 
proximity to the Chinese. (S 5-8, E 8-40) (39) In the past, Turks were 
taken in by the Chinese "wiles and deceptions," betrayed their kagans 
(rulers) and thereby fell under Chinese rule: "Their sons worthy of 
becoming lords became slaves and their daughters worthy of becoming 
ladies became servants to the Chinese people." (E7)  
When the Turks fell under this spell, thousands were killed. The 
inscription states that if the Turks themselves had not erred, no 
outside force could have subdued or destroyed them: "If the sky did 
not collapse, and if the earth below did not give way, O Turkish 
people, who would be able to destroy your state and institutions? O 
Turkish people regret and repent! Because of your unruliness, you 
yourselves betrayed your wise kagan who had (always) nourished you, 
and you yourselves betrayed your realm which was free and 
independent, and you (yourselves) caused discord." (E 22-23)  
The implicit message is that the individuals and the community are 
responsible for their own actions and their own fate -- no "scourge of 
God" is blamed for the loss of independence. The Turks are themselves 
blamed for being taken in by seductive material comforts. Their ruin 
was a result of their poor judgment, foolishness, betrayal of their own 
just rulers, failure to exercise caution, and lack of self-control.  
Other inscriptions emphasize the importance of strength and action 
rather than inaction or laziness (Bilga Kagan and Tonyukuk 
inscriptions), the importance of taking responsibility (the Ongin 
inscription) and the glorification of a wise and brave leader (Kulu Cor 
inscription).  
 103 
As suggested above, it is not known whether Bakikhanli had ever read 
Kutadgu Bilig, although there are many similarities and the work was 
known in his time. The Orkhon tablets, on the other hand, were 
apparently not known in Bakikhanli's lifetime. (40) The point to be 
made here is not Bakikhanli's consciousness of the precedent, but the 
fact that his work represents a continuation of an earlier Turkic 
tradition. Bakikhanli seems to echo the messages of Kutadgu Bilig 
nearly eight centuries after Yusuf Khass Hajib and to bear the spirit of 
the Orkhon tablets 1200 years after they were inscribed.  
BAKIKHANLI'S IMPACT 
The impact of Nasihatlar lies not in its originality, for the ideas it 
expresses are not original. Rather, this work and others by Bakikhanli 
are influential because they provide a link to the intellectual, social, 
cultural past; indeed they reassert seminal traditional values.  
For works to have impact, they must be known. Evidence indicates 
that Bakikhanli's works were known, although rarely in published form.  
Apparently, only one volume by Bakikhanli was published before 1920. 
(41) Nasihatlar was not published until the 1925, in a larger volume on 
literary history. (42) Bakikhanli's school project was first published in 
1957 and Tahzib al-Ahlak was published for the first time in 1982. 
Frequent mention of his name and ideas in the periodical press of the 
late imperial period, however, raise the possibility that his works 
circulated in manuscript or may have been published in periodicals or 
volumes under names other than Bakikhanli's. The publication of 
Nasihatlar by Firudin Kocherli in 1925 (cited above) demonstrate that 
at least some manuscripts were in the hands on Azerbaijan's 
intellectual elite.  
The impact of Bakikhanli's ideas were left without always being 
associated with his name and efforts. His bilingual school project 
reappeared in modified form as the so-called Khanykov plan in 1845. 
(43) The basis had, however, been radically altered. No longer was the 
aim of bilingual education and "mixed" (44) curriculum to provide 
access to two worlds, but it was now to prevent Azerbaijani Turks from 
going to Iran or the Ottoman Empire for a potentially "subversive" or 
"anti-Russian" education and "to train students in accord with the 
wishes of the state." (45)  
The Bakikhanli Project appeared yet again in the "First Muslim 
Teachers' Conference" in Baku in 1906 and in the plan of that 
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Conference's Planning Committee, which worked out a detailed 
program for bilingual education and "mixed" curriculum. (46) Although 
no conscious link to Bakikhanli's project has yet been documented, the 
1906 Teachers' Committee's plan calls for many of the same provisions 
as Bakikhanli's plan of 70 years earlier.  
Perhaps most telling of all is the revival of interest in Bakikhanli and 
the reprinting - or in some cases first publication - of his works in the 
1980s. The message of Nasihatlar is now, 150 years after its 
composition, deemed potent enough to warrent publication in Persian 
and Turkish in 30,000 copies, undoubtedly for distribution in both 
Soviet and Iranian Azerbaijan. It is also considered sufficiently 
powerful to require considerable alteration. The scholars of the 
Azerbaijan SSR Academy of Sciences, too, have testified to 
Bakikhanli's continuing relevance in their production of a carefully 
translated and documented volume of his writings. Preparations are 
reportedly being made for the commemoration, in 1994, of the 200th 
anniversary of his birth, to which this Chapter is dedicated.  
COMPOSITE TEXT OF ABBAS KULU AGA BAKIKHANLI'S 
Nasihatlar 
NOTE: In the following translation, most items have two numbers. The 
first corresponds to the number of the Russian-language translation 
(by the Academy of Sciences). It is followed by the item's number 
from the Turkish translations unless there is no corresponding item.  
The first 13 items of the Russian translation, for example, do not exist 
in the Turkish translation and have only one number. Nasihat No. 1 in 
the Turkish translation, however, corresponds to Nasihat no. 14 of the 
Russian; that item is marked 14 [1]. Differences between Cyrillic [Cy] 
and Arabo-Persian [AP] scripts are noted in brackets [] as are 
differences with the Russian [Ru] translation. When the two Turkic 
texts are the same, the abbreviation "Tk" has been used.  
Transliteration (in comments): The Latin script as in Modern Turkish is 
used, without diacritics so "sh" sound and "s" both appear as "s."  
Nasihatlar 
In the name of God, the Merciful, the Compassionate! Praise to God, 
lord of the world. Blessings to Muhammad, most revered among 
people, first and last; blessing and greetings to his blameless and 
immaculate descendants!  
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Abbasgulu ibn merhum (son of the late) Mirza Mehemmed khan 
Bakuvi, under the Pseudonym Kudsi, (47) speaks thus: when your 
humble servant was informed and became versed in the condition of 
knowledge, [he] discovered that, after finishing the Koran students set 
about [reading] several books with words incomprehensible to them 
that even their teachers themselves cannot understand, and in several 
works, the issues are so diffuse and dissipated that understanding and 
remembering them turns out to be difficult.  
[Turkic versions begin with elipsis followed by these words: When I 
became aware of knowledge, it became known to me that children, 
when they want to learn from certain books, encounter such confused 
turns of speech that even their teachers...]  
Therefore, it follows from the thought (of the aphorism): 'Knowledge 
learned in childhood is like an image cut in stone,' that the beauty of 
morals must be taught in childhood more than in other years. After 
bad morals are rooted in one's nature, thanks to repetition and habit, 
knowledge and principles of intercourse influence them only with 
difficulty.  
[Turkic version: Because of this, it seems they are ignorant of the 
content of this aphorism... It is necessary in childhood more than at 
any other time to teach the beauty of morality. During the repetition of 
excellent morals, this becomes a custom and part of human nature 
and scholarly and literary rules that are difficult to learn become a 
habit.]  
Thus, in the one thousand two hundred fifty second year of the Hijra, I 
set forth in understandable phrases and content a short essay of 
admonitions by the name, "A Book of Admonitions."  
I hope it will aid the munificent threshold [of God] (48), that children 
will get some use out of it and will approach it with enthusiasm.  
[Turkic version differs here only slightly: I wrote a clear and easily 
understood short book by the name Nasihatlar (Admonitions) ... and I 
hope that this work will be of use to children and will influence the 
gradual development of their upbringing.]  
I am directing advise to children thus:  
My dear beloved (esteemed), you are a human being. God created 
man above everything else. Do you not see that even though animals 
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have such huge bodies and strength, still they are captive in the hands 
of man. And this is thanks to the knowledge of the order of things. In 
society too, whoever best knows his own affairs and does good, he will 
always be respected. Consequently, it is necessary to learn the means 
of the knowledge of things and of the virtue of people, who through 
examination and experience delineate what is good and what is bad, 
and the words which for us are admonitions.  
[Tk versions ends thus after "captive in the hands of man": But this is 
one of the reasons for doing your work well. Respect those who are 
very knowledgeable (bilikli) and able (isbilen). In other words, it is 
always necessary to learn from those people the rules of managing 
your own affairs (is bilmek: task, job) and doing good; they [are the 
ones who] are experienced in life and [possess] talent. The words of 
such people advise us:]  
1. A world with such foundations and order could not be without a 
sovereign. That means that there exists one God who created 
everything. We must know him.  
2. If a father does not leave his own children on their own and [rather] 
to each designates a certain duty, then how is it possible that supreme 
God created us in vain and would not have entrusted us with certain 
duties?  
3. We never see God, consequently, we need a person who can 
transmit to us the word of and duties to God through the angels. We 
call such a person a prophet.  
4. There have been many prophets; [and] all were true. But in as 
much as everything has its own time, today Almighty God deigned the 
Shari'a of our prophet, the Messenger of God, Muhammad ibn Abdallah 
(blessings be upon him), [be considered] better than the Shari'a [sic - 
laws] of other prophets and [He] guided [us?] to submit to it.  
5. The commands and duties which Almighty God hands down to us 
through the Prophet is the Koran, which is from beginning to end the 
word of God, and no one can tamper with it or change it, for the word 
of man does not resemble the divine word.  
6. Every person is obliged to bear love for and submit to the imams 
and members of the family of the Prophet (may blessings be upon him 
and his family), [for] they are the heirs of the lessons of the Prophet; 
and the messenger, God's imam Mahdi (49) (greetings to him), who 
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will come at the end of the world and fulfill the Shari'a of the Prophet 
in all the earth, belong to this group.  
7. Once Almighty God entrusts us with an obligation, then whoever 
fulfills it, God will grant as a reward in [this] world contentment and 
nobility; at the Resurrection he will enter paradise, and whoever does 
not fulfill [this obligation] will be miserable and obscene in this world 
and at the Resurrenction will be cast into hell.  
8. The Resurrection is the day that God will raise up all people 
together from the dead and demand an accounting of all their actions.  
9. Those who have done good will enter paradise, in order to dwell 
eternally in abundant gardens and enchanted palaces and will attain 
unending contentment.  
10. Those who have done evil will be sent to hell so that in the course 
of the ages they will burn in a fearsome fire, dragons and scorpions 
will tear the flesh from their bodies and feed on it.  
11. One of the duties established by God is the performance of the five 
ritual prayers, fulfillment of which is essential for the understanding of 
God.  
12. Every day of the month of Ramadan it is necessary from dawn to 
dark to observe a fast in order to enter into the state of those who are 
hungry and to be charitable toward them.  
13. It is necessary that rich people give to the poor the zakat and the 
khums (50) and alms, so that this will serve as a means of subsistence 
and a cause for the well-being of the life and property of others.  
14. [1] [Ru only: After God, the Prophet and the imams] Hold your 
own parents more dear than anyone and whatever their 
pronouncements, do them and never offend them. [Cy inserts elipsis 
here in place of following sentence.] Those whose parents are not 
pleased with him, neither will Almighty God be pleased with them. 
Obey also your older brother and your paternal and maternal uncles. 
[Cy includes this last sentence with addition of "sister". AP is same as 
Ru.]  
15. [2] Respect all those who are greater than you in duty [vazifa], 
learning or age so that those younger than you will respect you.  
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16. Show respect toward religious scholars, for the Prophet (upon 
whom be blessings) and the imams (upon whom be greetings) are not 
among us, and in the study of instructions of the Shari'a we must be in 
their [the scholars'] presence.  
17. [3] Know that it is necessary for you to listen to heads of state; if 
it were not for them, people would encroach upon each other's 
property, lives and honor and there could be no law and order in the 
country. [Cy reverses the order of the clauses so that "property, lives 
and honor" is last.]  
18. [4] Whenever you are in any country, do not act contrary to that 
region's laws so you will not be exposed to torment. [Tk:"be 
imprisoned."]  
[AP: "o yerinin kanunlari eleyhine isi gorme;" as opposed to Cy: "o 
vilayetin ganun-gaydalarina zidd is gorme."]  
19. [5] Do not do any deed or speak any word from which no good will 
come in [this] world or in the next world, in order that you will not 
suffer damage (loss).  
[Tk: Do not do anything that is not for the good of the people (halk) 
nor speak any (such) word, so that no harm may come to you. (AP 
ends with slightly different phrasing ["sana ziyan deger" instead of 
"zerar yetiser"] and elipsis.)]  
20. When you see a person who is unfortunate and helpless, do not 
laugh at him, for God can put you in the same position.  
21. [6] Greet [Tk: selam ver- lit: wish peace] everyone that you 
encounter. If he says a[n offensive] word to you, listen and answer 
with civility so that all will love you.  
[AP: "answer with tact and 'tewazu(ile),'" humility, submissiveness]  
22. [7] Associate with those people that adults consider to be decent 
[Tk: good ], stay far from the base and those who chatter [Tk: from 
those who talk baseness and nonsense], so that you will not become 
like them.  
23. [8] When you see one in need, do not hold back, help the one in 
need to the extent you can, so that others will aid you when you are in 
need.  
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[Tk versions omit opening phrase and begin with "Help..." AP: uses 
ihtiyac, Cy uses mohtaj. (51)]  
24. [9] Do not tell anyone's faults to another, because if that person is 
your enemy, he will carry them to their destination. If it is a friend, he 
will [thereafter] have a bad opinion [Tk: be mistrustful] of you.  
[AP has slightly different wording: "haman adama catdirar... senin 
hakkinda pis fikre duser" as opposed to Cy "haman sozu sahibine 
catdirar... senin hakkinda badguman olar."]  
25. [10] Avoid telling lies, because if everyone knows this 
characteristic [Cy: knows you as a liar], they will not believe the truth 
you speak either.  
26. [11] If someone tells you the faults of another, stay far from him 
because he will tell your faults to others.  
27. [12] If you have enmity toward someone, do not behave in such a 
way that if, one day, you become friends, you will be ashamed before 
him.  
[Tk: Do not make enemies with anyone, that one day if you make 
friends with him, you will be ashamed. Phrasing differs slightly: AP: 
"dost olsa ondan utanasan; Cy: "onunla dost olsan utanarsan."]  
28. [13] When a person becomes angry, he departs from reason. Do 
not do any work in that condition. Only begin after your anger has 
cooled!  
[AP for angry uses "ghazab" (Arabic) whereas Cy uses "hirs," which is 
also Arabic but in common use today in Azerbaijan. AP phrasing also 
differs: "keep yourself from work" ("ozunu her isten cekindir") and use 
of "icra eyle" to begin work again compared to Cy: "hic bir is gorme" 
and "ise basla," respectively.]  
29. [14] Do not try to do a job that you have not been charged with 
because no good will come of it and you will fall behind in your own 
work.  
[AP: "Do not try to do a job that you have been charged with..." gives 
precisely the opposite meaning from Cy and Ru. The two Turkic 
transcriptions do not otherwise differ. There may be a technical error.]  
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30. [15] Fear laziness, it is the greatest shame. There is nothing more 
foul [Tk: worse] in the world than idleness.  
[AP: uses the phrase "it is worse than all other shames" and slightly 
different final phrasing. Both Turkic transcriptions use "issizlik" which I 
have translated as "idlenss" rather than "unemployment." Ru here 
uses "bezdel'e" or "idleness."]  
31. [16] God created everything to maintain the world in order so that 
one thing cannot exist without other things. You too are one of those 
things. If you remain idle (issiz), stone and mud are better than you 
because they can be used to build a house.  
[AP agrees with Ru, with some rephrasing. Cy differs noticeably: In 
this world, everything was created for a purpose. One thing cannot live 
without being the help of another. You, too, are one of those, and if 
you remain unmarried, then stones and mud are better... AP uses "ev 
tikmeye yarayarlar" instead of Cy's "ev tikmek isinde kara gelirler."]  
32. [17] Hold the increase of knowledge and education more dear than 
anything else because everything (else) is increased by the use of 
them.  
[Cy: Strive for learning and the education of the mind above 
everything else because everything else is done with their help.]  
33. [18] Do not do good to those who [AP: try to] do evil to others. 
This constitutes good for the evil and evil for the good.  
34. [19] Do not be quick to believe everything you hear. Perhaps the 
one who tells you something bears a grudge. Or, the one relaying the 
word did not clearly understand its meaning. Prove the word from 
other sources. [Cy ends: accordingly, investigate the words you hear 
from different sources.]  
[AP: Do not believe everything you hear as soon as you hear it, for the 
person who speaks that very probable thing perhaps has a grudge or 
he himself is unaware of the truth of the matter. Try to learn from 
some other place whether the words you heard are true or not.]  
35. [20] It often happens that when we are sure of a matter at one 
time, it later becomes known that the same matter has a different 
character.  
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[AP and Ru are similar, Cy has slightly different wording and word 
order.]  
36. [21] Do not get into the habit of joking and playing tricks [AP: 
playing tricks and making empty jokes] or you will look frivolous in the 
opinion of others and those of whom you made fun will take offense 
and think ill of you [Tk end here] and will make it their goal to do evil 
to you.  
37. [22] If you triumph over someone in an argument, do not behave 
such that those around should know his ignorance. In that case, he 
will keep enmity in his heart toward you and at an appropriate 
moment take revenge.  
[AP and Ru are same. Cy: If you triumph over a man... do not try to 
display his ignorance to those around...]  
38. [23] During a conversation, do not interfere with the speech of 
others! It is possible that a sly person will err and reveal his intent and 
(thus) an enemy will reveal something to your advantage. But if you 
talk much, your own inadequacies will be revealed.  
[Cy: ...sly person will err and display to you a truth you are seeking. 
AP is roughly the same as Ru, but the language of both Tk versions is 
more ambiguous.]  
39. [24] Well-being consists not in high position but in a good mood. It 
often happens that a poor man finds [AP: by his (own) efforts] a 
morsel of bread and eats in peace [AP: with peace of mind; Cy: in 
peace and happiness], but the one who commands might is, from the 
turmoil of his affairs, plunged into confusion and fear. [Cy: Peace of 
mind is in the enjoyment of the circumstances, not in property, wealth 
and position... but the owner of wealth and luxury from the tangle of 
his own work lives in anxiety and torment (AP: torment and fear).]  
[AP uses mihnet and korku in this last line, where Cy uses mihnet and 
tesvis.]  
40. [25] When some kind of disaster overtakes you, hope in God and 
be patient; regret does not return that which was destroyed; because 
of that [regret], perhaps, you will fail to find out also about future 
matters.  
 112 
[Tk: If some misfortune befalls you, be hopeful, wait and be patient 
because to long for something that is lost, to regret, will not bring it 
back, [and] perhaps your anxiety and moaning (for things lost) will 
also cause you to fail to take precautions for (other) matters.]  
[AP: Final phrasing varies: iztirab ozunden gelecek islerin tedbirinden 
de gafil olarsan; compared to Cy: iztirab ve ahu-zarlik gelecek islerin 
tedbirini de elinden alar.]  
41. [26] Do not tell others your misfortunes. If they are your enemies, 
your misfortune serves as a cause for (their) mischief and for an 
increase in their power [Tk: they will mock you, be pleased and show 
their own strength]; if they are strangers, you will be lowered in their 
eyes [Tk: you will begin to appear unfortunate and worthless;] if they 
are your friends, it will be a cause for them to be sad and that too will 
stir up your grief [Tk: be a new trouble for you].  
[AP: several words differ from Cy - for "misfortune," AP has "dert" 
instead of "musibet"; for "be sad," uses gamlanmak where Cy uses 
"kederlenmek." Instead of "appear unfortunate and worthless," AP has 
"fall from respect," "hurmetden dusmek."]  
42. [27] Villainy in most cases produces result opposite those hoped 
for. [Tk: Bad character usually causes undesired results.] A miserly 
person lives in fear of being swindled. A haughty man appears base in 
the eyes of the people, an egotist is rebuked and people laugh at him. 
[AP: is afraid of being laughed at (but) becomes a laughing stock.] The 
man with a heavy-heart [Cy: hirsli, AP: azapli] is tormented because 
of other people's wrongs.  
43. [28] Envy is a sign of talentlessness. A person who believes in his 
own talent tries to acquire more than others. An untalented (unable) 
person sees that he cannot improve and wishes that others too will fail 
to make them equal to himself.  
[Cy: If everyone believes in his own strength, he will try above 
everything else to obtain what he wants... ]  
[AP: ...Those who believe in their own talents will be more successful 
than others... An untalented person, failing to meet with success 
wishes others too will fail....]  
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44. [29] There is no flame that burns worse than envy. An envious 
person can never live peacefully. His own sorrow and the joy of others 
are both troubles to him.  
45. [30] A greedy and covetous person always complains and is 
troubled by scarcity because no matter how much wealth he gathers, 
it always seems insufficient.  
46. [31] Do not rely on the kindness and humility of your enemy [Tk: 
Do not believe the (AP: humble and) friendly words of your enemy], 
perhaps he is deceiving you or if he is weak he is waiting for a suitable 
time.  
47. [32] Do not suppose yourself to be talented with every compliment 
of others, perhaps they have a goal and they want to veil their aim 
with these compliments.  
[AP: first sentence has slightly different wording from Cy, e.g. for 
"suppose," gives "guman etmek" where Cy has "zenn etmek."]  
48. [33] In every rank know your own limit, hold yourself neither 
lower nor higher than you should.  
49. [34] Do not let people immediately find out about your affairs, for 
they are revealed by your tongue, both good and evil. In that case, 
refrain from setting forth your own confidential words.  
[Tk: The people will quickly learn your condition, from your own 
tongue they will learn whether you are in a good or bad state. 
Therefore, carefully mind your tongue (speech) and avoid saying 
things that are unnecessary!]  
50. [35] Fulfill every task in accord with intellect and reason. If 
suddenly luck does not help it to come about, then you will remain in 
the world with the name of an expert of your own affairs.  
[Tk ends: ...if it does not bring luck at least you will be remembered 
by the world as one who knew. AP: slight variation on first phrase; 
instead of "intellect and reason" has (lit.) "with the support of your 
reason."]  
51. [36] Do not deny the things you do not know and do not put too 
much faith even in [AP: do not be too sure of] the thing you know to 
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be right, because our knowledge is still very little or our minds are in 
confusion. [Tk final phrase: "and our intellects are very poor."]  
52. [37] The modest and sweet-tongued person has many friends.  
53. [38] Lucky is he who has many friends. What could be better than 
the sharing of sorrow with another, the indication by him of your 
inadequacies and the rendering to you of help [when] in need?  
[Cy: A person with many friends is lucky, and moreover, when a 
calamity comes upon you, a friend is your companion to your trouble 
and shows your defect and helps you in need.  
[AP: ...what could be better than your friend's partnership in your 
troubles? ... in time of need extends a helping hand.]  
54. [39] A person who is too tied to property and earthly love [Tk: 
loves the things of this world and hungrily searches for a high position] 
cannot be fit for friendship, because he will always strive for his own 
benefit to the harm of another [Tk: and will try to harm others].  
55. [40] In every task, turn for advise to those who know more than 
you and are guileless (without grudge). [AP reverses order.] One 
person's mind cannot be expert in every task.  
56. [41] Do not compare the significance (merit) of a word with the 
circumstances under which it is spoken, there are times when the 
ignoramus says such a thing that surprises the shrewd [Cy: an 
ignoramus speaks such (AP: intelligent) words that the intelligent will 
be charmed], or the intelligent sometimes make such an error that the 
ignorant would not make.  
57. [42] By doing good, you make a free man your slave. If you give 
trouble, with torment you drive away from yourself [your own (52)] 
slaves.  
[AP: By means of goodness, you can make a free, virtuous man a 
slave, but when you give trouble, slaves run from you. Cy ends: in 
their submission they will repudiate you. Also differences in words, 
e.g. "slave" is rendered as "bende" in AP and in Cy as "kul."]  
58. [43] Avoid eating too much, because it is harmful to the health of 
your body and mind.  
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59. [44] Do not do all that your heart thirsts for, but do that which 
your mind demands because the mind chooses [AP: is able to 
distinguish] good and evil. [Tk begins: Do not indulge yourself, fulfill 
the desires of your mind....]  
60. [45] There is no wealth better than mind and knowledge [Cy: 
above your intelligence and aspiration]. They are always with you and 
no one can take them from you.  
61. [46] When you want to give advice to someone, if you want to 
give your expertise concerning his work, [do it] in secret [because if 
he is] in the company of other people he will not accept it and may be 
offended by you.  
62. [47] Whatever promise you make, try to fulfill it, that another time 
if you again make a promise, others will believe that it too you will 
fulfill.  
[AP: final wording different in use of "icra etmek" for "fulfill" unlike Cy 
"yerine yetirmek."]  
63. [48] As much as possible do not accept things which another gives 
[Cy: do not take loans or things from another] because in his eyes you 
will seem base and to you he will seem great.  
64. [49] Do not put off until tomorrow a task that you see today, 
perhaps tomorrow you will not be able to do it.  
65. [50] Make piety your motto; whoever commits amoral offenses, 
loses faith and shame, and he will be dishonored in the eyes of the 
people.  
[Tk begins: Make rightness your motto, if everyone abandons himself 
to "crookedness," (AP: his) shame and faith leave...]  
66. [51] If you know a person's flaws, try to conceal them, so that God 
will cover your flaws.  
[AP: When you see the flaws and evils of another, do not try to divulge 
them... Cy: ...try not to spread them...]  
67. [52] When there is the probability that there is good, do not 
construe a person's actions as bad, perhaps it was advisable and you 
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still do not appreciate its use(fulness). [AP: its real nature. Cy: its 
meaning].  
68. [53] A person is famous not for his linneage but for his personal 
achievements. A worthy son does not need a high birth [lit: descent], 
a degenerate is a disgrace to [his] family.  
[Cy: A person's honor is according to his own talent and not his 
lineage. Intelligent progeny have no need of lineage, worthless 
progeny destroy the lineage's name. AP varies slightly from Cy.]  
69. [54] That which you consider to be bad for yourself do not employ 
with relation to others, so that recompense (retribution) for it will not 
be ascribed (fall) to you.  
[Tk: What you do not regard as permissible (reva gormemek) for 
yourself, do not regard as permissible for another, that otherwise you 
will receive punishment from some other [person].]  
70. [55] Inasmuch as people of all religions, even the idolworshipers, 
believe in a retribution for the commission of sins, whatever good or 
evil you do to another you do to yourself.  
[Tk: Every religion, even Buddhism, has such good beliefs as: every 
desire has its punishment. Whatever good or evil you do to anyone 
you are doing to yourself.]  
71. [56] When uttering any word or performing any act, do not be 
certain that you are alone and no one knows about you; it is very 
possible that [the act] will be found out; likewise it will [then] believed 
that every act which is committed [by you] is bad, and [you will be] 
quickly disgraced.  
[Tk: If you speak every word or execute every action in secret, do not 
be assured that you are in seclusion [alone, unobserved] and another 
will not know this [word or act]. It often happens that those words or 
that effort will be revealed and you will be dishonored.]  
72. [57] Do not wish anyone ill, be honorable in matters of commerce 
[lit: sale and purchase]; do not encroach on that which has been 
entrusted to you, so that you will not fall into the wrath of God and will 
not be cursed by the people.  
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[Tk: Do not do harm to anyone, be pure on your own account (for your 
own sake?), do not abuse your trusts (things entrusted to you) that ... 
(elipsis in Cy text, none in AP.) that the people will turn away from 
you.]  
73. [58] Be kind to your relatives and to those people attached to 
them and [AP: try to] help them, that they will also be kind to you.  
74. [59] Behave well toward your neighbors and those around you so 
that they behave toward you in a like manner. You are one and they 
are many [and] it is clear that the one [lone person] is in need of the 
many.  
[Tk: Show goodness and get along (Cy: "mudara," suggests feigned 
friendship; AP has "yahsi davran," "behave well") with your neighbors 
and the local people that they will show friendship [here both texts use 
"mudara"] to you. Know that you are one and they are many... [elipsis 
in Cy text, none in AP.] That the lone person must be cautious toward 
the many is obvious.]  
75. [60] Avoid [people] with a foul character and bad nature, for [this] 
ruins all the beauty of morals. A person of bad nature suffers from his 
own temper, to say nothing of [suffering from] other people. [Cy: 
Beware of those with a bad character and of the quality of having a 
bad character, for they spoil good morals (AP: good character will 
come to nought); a person with bad character, inflicts pain upon 
himself (AP: will suffer from his own character), so what can he expect 
from the people. (In some passages wording differs, e.g. for "bad 
character," AP uses "bedmizac" where Cy gives "pis hasiyyet.")]  
76. [61] In doing good to anyone, neither openly nor by signs obligate 
him for the aid you rendered, or the value of the good will be lost and 
injury will proliferate in place of kindness.  
[AP: ...do not by innuendo hang an obligation around his neck...the 
importance of the good is lost and in place of pleasantness, grief will 
blossom.]  
77. [62] That person is considered intelligent who sees his own faults 
more than those of others and attaches less importance to his own 
skills than to those of others.  
[Cy: ...knows little of his own capabilities.]  
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78. [63] If someone does a wrong to you, be a bit patient and rid 
yourself of it with mildness. If there is no other alternative than to 
answer his wrong, do only a like measure, to repel his evil, and no 
more.  
[Cy: If someone injures you, respond with self-restraint; if you must 
respond in kind, be rid of his wrong only and give no further trouble.]  
79. [64] Seek friendship as much as possible because from hostility 
only regret is born.  
[Cy: Try to earn as many friends as possible because enmity multiplies 
regret.]  
80. [65] Do not suppose any enemy to be powerless, it is probable 
that he has a powerful friend or has ties with men of ability ["or has 
ties..." lacking in Cy] and they will help him.  
81. [66] Do not keep hatred in your heart for another that your own 
peace of heart and trust [Cy: peace of mind] will be lost.  
[AP: different words, e.g. for "hatred" uses "adavet" where Cy uses 
"kin," for "heart" uses "yurek" where Cy uses "kalb" and final phrase 
(lit.) is "your heart's peace will be lost."]  
82. [67] When you hear from someone something bad about yourself, 
immediately express yourself to him; you will understand the truth or 
falsity of the words you heard from his behavior. [AP: When you hear 
that someone has spoken badly of you, do not be quick to confront 
that person with these words, the truth or correctness of the words will 
be known to you through that one's actions and speech.] 
[Cy: If someone reported unfavorably of you, do not confront the 
individual who has done this,...]  
83. [68] Make use of the fortune (means) given to you by God in this 
world and the next. The person who hoards deprives himself of [his] 
fortune for [it, i.e. the fortune] is easily lost or is passed on to heirs.  
[Tk: Wealth you gather is for spending in this world and the next. If 
every one were miserly ["hasis;" AP: "pahil"] and hoarded wealth, they 
would deprive themselves of (the pleasure of) this wealth because 
either it will perish from some event or will be left to the descendents.]  
 119 
[AP: for "the good in the next world," gives "ahiret menafi'ini," where 
Cy gives "ahiret isleri."]  
84. [69] When spending wealth, one should not squander it, so that, 
from unskillful expenditures, it will not lost to a use for which it was 
expected. [Cy: Because it might not be available when you need to 
spend it in a more needed place.]  
85. [70] When you do wrong, no benefit will accrue from it. Instead 
you will be left with sin and a bad name.  
[Cy: A wicked act will never do you good, but will leave you with a bad 
name. For "bad name," AP uses "badnamelik" where Cy uses "pis ad." 
Tk versions omit "sin"]  
86. [71] A person derives pleasure twice from a good action: first 
when one performs it, second when one is repaid for it.  
87. [72] Since everything in the world is doomed to destruction, do 
not attach yourself [AP: soil yourself by firm attachment] to anything 
so that when it suddenly is destroyed, your life will not be unbearable 
[AP: because when it meets decline you will suffer torment].  
[Cy: Inasmuch as it is true that nothing in the world is eternal. With 
every thing that is destroyed, do not make yourself suffer ... (elipsis in 
Cy text.)]  
88. [73] Do not destroy your life with matters that you will later have 
to abandon.  
[AP: slight wording differences: "terk etmek" for "abandon" where Cy 
has "el cekmek."]  
89. [74] Have patience when you are preparing a task, but hurry in 
the execution! For much time is needed to understand the value of a 
task, for its fulfillment an apppropriate moment is enough. [AP: Think 
well (carefully?) when you take on a task (Cy: Do not hurry in the 
planning of a task) and then do not neglect its fulfillment, because in 
order to comprehend a task much time is necessary, but to execute it, 
(one) opportunity is sufficient (Cy: but little [time is needed] for its 
accomplishment).]  
90. [75] Do not complain of poverty or misfortune, for in this world 
there are many [Tk: those] in greater poverty or misfortune than you, 
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and if they were like you (in a like situation), they would consider 
themselves fortunate... [Italics in Cy text, but not in AP.]  
91. The world was created by God in accord with rules and order. All 
people in it cannot be equal, just as in one body the ear cannot 
manage that which is demanded of the eye, the hand cannot do what 
the mouth does. God created each [of these] in one form which is 
necessary for its appointed task.  
92. Similarly, as people are distinguished by [external] figure and 
voice, [they] are distinguished also by their knowledge and morals. 
Inasmuch as we know the Sovereign of the world to be wise, there is 
no place for reproach in the fact that for some reason He made one 
person this way and another that way.  
93. [76] When some job you have done does not yield the result you 
wanted, check to see [AP: think over] whether the fault lies with 
yourself. Often we do not fulfill the affairs according to the dictates of 
the mind and later blame others [Tk: Often it happens that we do not 
conduct our affairs with reason and then blame others... (Cy and AP 
texts end here with elipsis)], and worst of all, thinking God a hindrance 
to usefull affairs, we say "God did not provide."  
94. [77] It is necessary to observe moderation in all circumstances. 
Both extravagance and miserliness are evil. Although gentleness is the 
best of morals, even anger has its own place. Consequently, the 
intelligent one is the one who always, in all circumstances, maintains 
moderation.  
[Tk: It is necessary always to observe temperateness. If we give free 
rein to miserliness and waste, we will see no good. Even with kindness 
and a wonderful character, sometimes anger is accepted [beyenilir] in 
its place. That means the intelligent person is one who, in all matters, 
adopts temperateness.]  
95. [78] Do not try to save a guilty person from a justly given 
punishment, because others dare to do evil deeds and to torment the 
poor. [AP ends: doing so will embolden others to do wrong and will 
create trouble for the pitable.]  
[Cy: Do not try to cause reconcilliation to a guilty person, because 
when you do, this will embolden wicked people and trouble the weak.]  
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96. [79] If one whom you know to be blameless is unjustly punished, 
by every means [AP: to the extent possible] save him from calamity 
and slander [Tk versions end here] so that God will consider others in 
obligation to give you help in calamity.  
97. [80] That person is called unlucky who, even when he is able, does 
not do good to others. [Tk end here] Meanwhile, after the rendering of 
good it is necessary [for the recipient?] sincerely to give a blessing, 
that it turns out to the benefactors to be of the same essence as he 
himself. (?)  
[AP: different phrasing, e.g. "enden gelmek" for "able" where Cy has 
"bacarmak."  
98. Without deeds and merits in vain one hopes for the benefits of 
God, for to give undeservedly means to give in error.  
99. [81] In all your tasks, supervise their fulfillment yourself, because 
noone will hold your profit above his own good. Besides that, since 
there are various kinds of "precisions" it is very difficult for another to 
be able to fulfill in every way the task at the same level that you want.  
100. [82] It is not possible to do a job that requires help without that 
help. Because, one person cannot do every job alone, perhaps he will 
be occupied with the details and forget the important aspects. In other 
words it is necessary when you delegate any task to another to 
oversee how he fulfills it.  
101. [83] Take on work according to your own strength and talent, not 
simply according to your desires. It often happens that a person runs 
after much but produces little.  
102. [84] Do good to every person according to his own condition, for 
a small thing suits someone according to his taste more than a 
significant thing.  
[Cy: for it often happens that an insignificant thing more often than a 
big thing accrues to a person's benefit.]  
103. Although in affairs we have our own will, still if God does not wish 
it, then we can do nothing. Therefore it is necessary, in order that we 
ourselves take appropriate measures and beneficially fulfill them, that 
we petition the Sovereign of the world. God knows the truth and to 
Him is restitution.  
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Ismail Bey Gasprinskii's 
Perevodchik/Tercuman: A Clarion of 
Modernism 
Edward J. Lazzerini 
Es is der Geist der sich den Köaut;rper baut - Friedrich Schiller  
The absence of ideas and aspirations... demoralizes a people, lulls 
them to sleep, and enfeebles them. - Ismail Bey Gasprinskii  
During the 1870s, a young man from the southern portion of Tavrida 
Province, ancestral home of the Crimean Tatars who once figured 
crucially in the political and economic life of Eastern Europe, wrestled 
with a complex of social conditions that he deemed intolerable. Ismail 
Bey Gasprinskii (Gaspirali), then in his twenties, was hardly unique in 
this respect. For some time young subjects throughout the Russian 
Empire --people of varied ethnic backgrounds-- had been pondering 
the fate of their country, had been encouraged to nurture a social 
consciousness by the writings of men like Alexander Herzen and, more 
recently, Nikolai Chernyshevskii, and had been engaged in both 
spontaneous and organized activities imed at changing Russia. Like the 
"new people" celebrated in the latters's novel What is to be Done? 
these youths were angry with the socio-economic and political status 
quo and the traditions sustaining it; many were willing to sacrifice 
personal advantage and aspirations for the general good, however 
variously defined. Some would choose terror as their preferred tactic.  
Gasprinskii shared similar sentiments, though he was not one of the 
latter extremists. Throughout a life committed to improving mankind's 
material and spiritual well-being, he consistently rejected violence 
resolutely affirming, instead, the long-term value of rational discourse, 
dissemination of information, and education, and education for 
achieving the desired social transformation along modern lines. Like 
many of his contemporaries who matured in the intellectual climate of 
the 1850s-1870s, he developed into an unequivocal advocate of the 
ideology of progress that served to legitimize the modern perspective. 
Trusting in the truth-discovering power of empirical science and the 
efficacy of human reason, will, and energy, Gasprinskii was convinced 
that popular discipline and (re)education would unleash a boundless 
store of human creativity and turn it to the task of shaping the future. 
An armed spirit, as the German poet Schiller implied, could give 
dreams concrete expression.  
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Gasprinskii differed from other idealists of his generation, of course, by 
virtue of his being not merely a Russian(ized) subject, but also, a 
Tatar reared in the local variant of the greater Islamic cultural 
tradition. Discovering and living that more complex identity, with its 
special demands and burdens imposed largely by an imperial policy 
that proclaimed people bearing to it to be inorodtsy ("others") and 
marginalized them through administrative measures, complicated the 
gigantic mission Gasprinskii undertook. As a result, he had to contend 
with opposition from not only Muslim detractors but also, and more 
importantly Russian ones.  
Minimizing that overt opposition and overcoming the apathy and more 
subtle resistance to change, typical of the general Muslim populace 
became Ismail Bey's most challenging task. What had to be done, he 
decided not long after the mid-1870s, was to devise a multi-faceted 
strategy for enhancing intra- and inter-cultural communication, 
whether of ideas, skills, sensibilities, or even fears. Organizing new 
types of schools to create the proper environment for learning 
consistent with the needs of modern life was one such element of that 
strategy; so too were the encouragement of book publishing, with 
contents reflecting decidedly practical concerns, and the organization 
of mutual aid societies to consolidate resources and focus social 
activity. As a result, over the span of thirty years Gasprinskii had a 
direct hand in, or inspired by his example, the establishment of 
thousands of reformed (usul-i cedid -- "new method") primary and 
secondary schools within Muslim communities inside and out.  
Simultaneously, a small but productive printing facility that he owned 
and managed in Bahchesarai contributed no small number of books 
and pamphlets to the growing array of cedid literature, whether for 
direct use in the new schools or to stimulate within the general reading 
public as appreciation of modern ways. Lastly, the number of mutual 
aid societies grew rapidly, especially after the turn of the century, 
adding their important share to the evolving sense of community 
across Russian Islam. Together such activities represented 
fundamental innovations in the experience of Muslims. In the midst of 
it all, he struggled to ally Russian fears of what the Muslims were up 
to, and sought to convince them and his co-religionists of the benefits 
to be derived from dialogue based upon respect and the realization of 
common purpose.  
Central to Gasprinskii's overall strategy, however, was his 
determination to found and sustain a newspaper. Until he received 
official permission to publish what would be Russia's longest- running 
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Turkic-language newspaper prior to 1917, the periodical press was 
virtually unknown among his cultural brethren despite occasional 
efforts to initiate it in Kazan, Tiflis, Tashkent, and Baku.  
Responding to a comment from a visiting Russian in 1888 that the 
native population did not provide particularly fertile soil in which 
Gasprinskii's enterprise could flourish, the budding publisher 
acknowledged: "Even a short time ago there were few Muslims who 
could answer the question: What is a newspaper?" Yet here he knew 
was the one means by which he could most effectively propagandize 
his grand project, reach the widest audience, and overcome opposition 
to modernism; here too was a vehicle with extraordinary power to chip 
away at the entrenched prejudice fortifying Russian and Muslim 
against one another, prejudice born, he believed, of ignorance and 
misinformation. Moreover, a newspaper could serve to rally the fragile 
and widely dispersed forces already awakened to the benefits of 
progress, and encourage them through the difficult times that 
inevitably lay ahead, all the while serving as a forum for modernist 
propaganda. As he wrote in his first editorial statement: "[The 
newspaper] will serve so far as possible to bring sober, useful 
information to Muslims about [Russian] culture and, conversely, 
acquaint the Russian with [Muslim] life, views, and needs." And as he 
later commented, "[f]or the revival of a great people, who have long 
remained in ignorance, the press will play a crucial role."  
The newspaper about which Gasprinskii wrote and to which he devoted 
the fullest measure of resources and energy was the first of several 
that he would sponsor. Its most distinguishing feature was its dual-
language format: a Russian text with a Turkic translation. Along with 
the usual information about date and place of publication (and price), 
the masthead bore the title Perevodchik for the\Russian portion and 
Tercuman for the Turkic. Each means "translator" or "interpreter." Title 
and format thus speak to the essential purpose of the publication: to 
elucidate the natures of Islamic and Russian/Western cultures for 
wide-spread public consumption across cultural lines so as to 
encourage both the revitalization of Islamic society and its sblizhenie 
(raprochement) with the Russian. The anticipated consequences were, 
on the one hand, an end to the mental complacency of Muslims that 
stifled economic development, encouraged social indifference, and 
engendered political weakness; on the other, a beginning to an equal 
partnership between Muslim and Russian in shaping a more just, 
harmonious, and strengthened empire. A tall order for one man and 
his fledgling newspaper, but not for Gasprinskii and 
Perevodchik/Tercuman, propelled as they both were by the unflagging 
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belief that with effort and time, "little things become large, difficult 
things easy, [and distant things close."  
From all corners of Russia Muslim merchants came to the Nizhni- 
Novgorod fair. Each year I went there to propagandize [my ideas]... 
But so as not to draw official suspicion to myself.... I collected 
subscribers for my newspaper. - Ismail Bey Gasprinskii.  
A man struggling to change one culture subsumed within another, 
dominant one, by means of discourse that relies upon the technical 
achievements of the printing revolution only recently available to 
Russian Islam, needs an audience. The trips he made to the Nizhni-
Novgorod fair, and later to other important Muslim centers, were 
sensible responses to an obvious problem that would only abate with 
time. Held annually in August for two weeks, the fair was\Russia's 
most important. But it had significance even greater than its vital 
economic functions: the participation of a large number of Muslim 
merchants and businessman, particularly of Volga Tatar ethnicity. 
Because of their long-standing involvement in far-flung commercial 
activity, their significant diaspora, consequent extensive contacts, 
influences, experiences, as well as competitive spirit that made them 
more open to change, Gasprinskii recognized in the Volga Tatars a 
potential ally and shrewdly sought their support.  
He did so, however, only after he had developed a project that they 
and other Muslims, he hoped, would find attractive. That project --a 
search for means by which to propagandize his modernist position-- 
took several years of intense and often frustrated efforts to 
consummate.  
For about four years before 1883, Ismail Bey tested several 
alternatives. In 1879 he submitted his first request to Russian officials 
for permission to establish a newspaper. This followed by two years 
the closure of Hasan Bey Melikov Zerdabi's Ekinci the very first Turkic-
language newspaper in Russia, and occurred at approximately the 
same time that Said and Celal Unsizade in Tiflis were authorized to 
begin publishing their newspaper Ziya. Rejection of Gasprinskii's 
request remains inexplicable, as does the similar fate of subsequent 
petitions he submitted to "two governors and three ministers." 
Differences between Crimea and Caucasus in local conditions, as well 
as administrative leadership and regulations, however, may have been 
instrumental.  
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With this avenue closed to him for the moment, he turned to other 
forms of publishing. Beginning in May 1881 and continuing into the 
following year, he produced at irregular intervals twelve "newsletters" 
of one to two pages each. Written in Crimean Tatar, they contained 
not only articles of general interest but also a number dealing with 
language reform, a subject that would figure prominently throughout 
his career. To avoid charges that he was managing a periodical without 
official authorization, Gasprinskii gave each newsletter a different 
name. Of the twelve, I have been able to identify eight: Tonguc, 
Sefak, Kamer, Ay, Yildiz, Gunes, Hakikat and Latail. For lack of a press 
in Bahchesarai capable of printing the Arabic script, the first two were 
issued in Tiflis by the Unsizade brothers in quantities of five hundred 
and one thousand respectively.  
Gasprinskii managed to print all subsequent editions in Bahchesarai (in 
undetermined count) because he would gain permission during the 
summer of 1881 to open a printing establishment. With that 
permission in hand, he travelled to St. Petersburg, commissioned the 
printing of a circular announcing his publishing plans (fifty issues of 
the newsletter a year, for three rubles), and then traveled through 
several provinces distributing the circulars. It was August 1881 and 
the Fair at Nizhnii-Novgorod was in progress. From it, despite 
significant resistance to the idea of a "secular publication," at least 
some Muslim merchants carried the announcement with their wares 
"to all significant places in European and Asiatic Russia." Shortly after 
returning home, he began setting up the press, training typesetters, 
and turning out the newsletters, buoyed by support from about two 
hundred and fifty subscribers.  
This auspicious beginning, however, was stalled for reasons still 
obscure. Only ten of the promised fifty newsletters followed upon the 
heels of Tonguc and Sefak, with Gasprinskii suggesting that the 
authorities had caught up with his game and forced him to cease 
publishing that which "had the character of a periodical." In the 
confusion that followed and the embarrassment with regard to his 
subscribers, Ismail Bey settled on two strategies: first, the 
compilation, printing, and distribution among those patrons of two 
booklets as partial compensation; and second, a renewed attempt to 
persuade government authorities to allow him to start a newspaper.  
The booklets in question were hurriedly put together, as Gasprinskii 
admits himself. Nevertheless the proved typical of so many others that 
he would author over the next thirty years: didactic, informational, 
simple, and straightforward, they were, in a phrase, little more than 
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primers. The first was Salname-i Turki (A Turki Almanac), a "calendar" 
in the nineteenth century sense entailing a compendium of information 
"necessary for the coming year." To compile the data GAsprinskii drew 
upon almanacs, geographies, statistical works, and other sources in 
Russian, Turkish and French. Its contents ranged from history and 
geography to contemporary events, education in various lands, the 
press, train schedules, and even a description of the history, spread 
and treatment of syphilis. The second and much shorter booklet was 
Mir'at-i cedid (The nEw Mirror), again a collection of diverse materials 
including an article on the life of animals, an itinerary for a pilgrimage 
to Mecca by Russian Muslims, an essay on tea, a vignette on the cafe 
owner, a brief history of Istanbul, and a description of the Aurora 
Borealis. To supplement the text Gasprinskii inserted several 
illustrations (as of a tea plant), a "remarkable" decision that he felt 
obliged to explain --and did so in terms of the demands of modern 
scientific analysis-- to readers accustomed to the traditional Islamic 
prohibition against portrayal of living things.  
As for his second strategy, persistence reaped its rewards. A petition 
addressed and personally delivered in St. Petersburg to Count Dimitrii 
Tolstoi (Minister of Internal Affairs) in August 1882 received a positive 
response. Gasprinskii was permitted to begin publishing a weekly 
newspaper whose contents were to be printed in both Russian and 
Turkic and which would be subject to the preliminary review of a 
special censor. Although available sources discuss this episode only 
superficially, several considerations may explain why success was 
finally achieved when it was: the involvement of V. D. Smirnov, the 
publication of Gasprinskii's essay Russkoe musul'manstvo, and the 
soon-to-be celebrated one hundredth anniversary of the Russian 
conquest and incorporation of Crimea.  
An orientalist-historian by training, Smirnov certainly had a hand, 
perhaps a crucial one, in the events leading up to Gasprinskii's hard-
won victory. If only as a result of his interests and duties, Smirnov 
could hardly avoid being attracted to Gasprinskii: as a historian, he 
maintained a life-long fascination with Crimea and published several 
studies of the pre-Russian period of the region's history; as an 
accomplished linguist with a thorough knowledge of a number of 
Turkic languages, he served as censor of Muslim publications in 
Russia; and as a student of Islamic culture, he found himself heavily 
involved in the problems of educating the empire's muslims at a time 
when the issue was a subject of intense debate, writing articles for the 
official journal of the ministry of public education dealing with the 
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matter both in general terms and as it applied specifically to the 
Crimea.  
The publication of Russkoe musul'manstvo in booklet form after being 
serialized in a local Russian newspaper introduced Gasprinskii's name 
and ideas to the Russian reading public. While many would find much 
in this essay with which to disagree, Ismail Bey's call for sblizhenie 
between Russians and Muslims, his assertion of unqualified Muslim 
loyalty to the Russian state, and his condemnation of the old Muslim 
educational system, among other things, must have made him an 
attractive figure save the most ardent imperial reactionary. Himself a 
hostile critic of the traditional Islamic education and religious 
obscurantism, Smirnov must have appreciated the sympathetic 
arguments of this Russianized Crimean Tatar. And if a comment he 
made in 1905 concerning Perevodchik/Tercuman is telling at all --that 
the newspaper "promised a great deal with its appearance"-- then we 
can reasonably assume his initial approval.  
A third factor that may have influenced the response to Ismail Bey's 
latest petition is rather more complicated and relates indirectly to the 
April 1883 anniversary of one hundred years of Russian rule over the 
Crimea. While no internal memoranda or records of official discussions 
surrounding the issue have been uncovered to date to sustain an 
argument, government leaders may very well have decided to permit 
the creation of a native-language newspaper in conjunction with the 
celebration for the following complex of reasons: (1) the historical 
significance of the eighteenth-century event and the economic and 
strategic gains expected for the empire even after a full century; (2) 
conversely, the difficulties that the region had had in fulfilling many 
expectations, especially economic ones, and the overall decline in the 
quality of life of its native inhabitants that generated a certain amount 
of visible discontent and mutual distrust, leading to (3) the apparent 
sympathy for and dependence upon the Ottoman Empire (with whom 
Russia had frequent conflicts, the most recent being in 1877-1878) 
that Crimean Tatars continued to display in various ways --e.g. 
through occasional and usually massive emigration to Turkey and 
heavy reliance upon imported Turkish mullas.  
Whatever the circumstances that gained him permission to publish a 
newspaper, Gasprinskii plunged ahead with efforts to produce 
Perevodchik/Tercuman. Its first number appeared on April 10, 1883, 
just missing the anniversary celebration by two days, perhaps because 
of the need to send copy to St. Petersburg for prior review by 
Smirnov, the newspaper's first censor. It had been put to press in part 
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with Arabic type imported from Istanbul and typesetter from the same 
place. A year would pass before Ismail Bey managed to train local men 
to assist with the various printing tasks. Even then the dual-language 
character of the newspaper continued to cause problems to the 
typesetters who only slowly learned to "compose Russian texts nd 
ceased to confuse the Tatar."  
The first few years of Perevodchik/Tercuman's existence proved 
financially unstable. Some help came from the dowry that Zuhre 
hanim brought to her marriage to Gasprinskii in 1881 and from the 
sale of a legacy bequeathed by his mother, but the key to long-range 
survival of the newspaper depended upon how successful its publisher 
would prove in attracting subscribers. The task was daunting. 
Everywhere he faced extraordinary apathy, mistrust, and cynicism. 
Two episodes, both occurring during junkets to a major Muslim 
community in search of support, illustrate his difficulties. The first 
transpired in Kazan in 1882. Renting a large hall in one of the local 
hotels and advertising a literary soiree for the city's Tatar community, 
Gasprinskii planned to give a talk on the advantages of reading and 
writing and on the Muslim languages. As he recounted the evening, 
however,  
Nine o'clock arrived. I waited another two hours but only three visitors 
showed up, not from Kazan but out-of- towers. One of them was 
Allahyar Bey from the Caucasus, and the other two were the brothers 
Saki and Zakir Ramiev, the future publishers of Vakit [a Tatar-
language newspaper] in Orenburg. The event, of course, did not take 
place, but among these travelers meeting by chance in Kazan there 
passed a very useful exchange.  
According to Cemaledin Validov, the only native of KAzan who 
approved of Gasprinskii's plan for a newspaper and encouraged him in 
his endeavor was the prominent reformist alim and historian 
Sihabeddin Mercani. But even sympathizers could have their doubts as 
shown in a letter from Sakir Ramiev to his brother probably not long 
after they had met Ismail Bey:  
You have seen yourself, so you know, that our people do not pay 
attention to the words of those who do not wear a .... turban on their 
heads. Some people were frightened when they heard that gAsprinskii 
was preparing to publish a newspaper, and brandishing their sticks 
from afar they said: "The newspaper, the newspaper! It leads to the 
destruction of the world!" 
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While very much in favor of spreading literacy and enlightenment 
among Russian Muslims, Sakir was personally unsure that the time 
was ripe for a newspaper.  
The second episode occurred several years later in 1885 during a 
"hunting" expedition for subscribers in the Caucasus. Recalling the 
experience some time later, Gasprinskii wrote:  
Having gone all around the city [Baku] at that time, and having 
distributed almost by force several hundred copies of the newspaper, 
we were able to find not one person who wanted to subscribe to it. The 
merchants were evidently afraid of us, as were the people, and this 
seriously hindered our efforts. The clergy shunned us as heretics, and 
the two or three intellectuals that we met by chance viewed us as 
madcaps! 
How many subscribers Perevodchik/Tercuman had at any given time in 
its history defies confirmation. For its later years, a figure of ten to 
fifteen thousand is typically bandied about, with five thousand being 
sold in Turkey alone, but the validity of these numbers remain 
suspect. By the end of its first half decade, according to comments 
Gasprinskii made to Filipov, the newspaper still attracted only three to 
four hundred. Puzzling is Seydahmet's claim that figures for 1883, 
1884 and 1885 were three hundred and twenty, four hundred and six, 
and over one thousand respectively. However accurate these numbers 
may be, by the early 1890s, the issue of financial survival seems to 
have receded and then disappeared.  
From its inception until late 1905, Perevodchik/Tercuman maintained a 
technical format of four pages almost equally divided between the 
Russian and Turkic sections. GAsprinskii seems to have always written 
his copy in Russian first and then had it translated into Turkic. 
Abdurresid Ibrahimov claim that this was Ismail Bey's practice because 
he was unable to write in the latter language. It may be more a matter 
of not being "a master of literary style," as Gasprinskii described 
himself in 1906. Whether and to what degree he became proficient in 
his native tongue is unclear, although he notes the continued practice 
as late as the end of 1905 of having others translate his work into 
Turkic. In any event, by 1905 the Russian section had dwindled to 
near nothing and the newspaper's name had become Tercuman-i 
Ahval-i Zaman (The Interpreter of Contemporary News).  
At first a weekly publication, Perevodchik/Tercuman began to appear 
twice a week in 1904, then three times a week in 1906, and finally as 
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a daily from 1912 until its closure in 1918. The cost of a subscription 
was originally four rubles a year, reduced to three in 1907, and finally 
raised to five when it became a daily.  
From 1890 onward, sketches, illustrations, and photographs were 
permitted, although Gasprinskii continued to be cautious in their use. 
In terms of basic layout, consistency was a hallmark: a lead article or 
articles by Gasprinskii, Russian domestic news, news from abroad, a 
feuilleton (sometimes literary/didactic, other times straightforwardly 
informational), official announcements (particularly those affecting 
Muslims), excerpts from the Russian (and later the Muslim) periodical 
press, book news, and advertisements.  
This bare-bones description of the contents typical of an issue of 
Perevodchik/Tercuman tells one little about the newspaper's 
monumental significance. To begin with, its very existence was 
constant testimony to a veritable revolution in communications that, 
coupled with a rapidly expanding book publishing/trade cycle, changed 
for increasing numbers of Russian Muslims not only the nature of 
public discourse but its level and impact as well. In the beginning the 
newspaper was, quite simply, a novelty, and like novelties it elicited a 
wide range of responses: from curiosity and applause, to suspicion and 
condemnation. It served as both a reflection of and a mouthpiece for a 
way of looking at the world and human activity that was, for Muslims, 
different and thus unnerving. As a clarion of modernism, it was 
inherently subversive, which helps to explain Ismail Bey's strategy of 
incremental assault upon the status quo, whether rooted in Islamic or 
Russian practice. Thus, on the one hand, he initially limited the 
newspaper's contents to the most elementary and unadorned 
information on matters of non-controversial interest to his Muslim 
readers. As he noted:  
Thus it went for three years. In the fourth year I enlarged somewhat 
the contents of the newspaper and introduced into it critical elements. 
In order to do this, however, it was first of all necessary to convince 
my subscribers that they should not confuse my criticism with mockery 
or scandalous gossip. Convincing people of this takes a long time, and 
[the task] still continues. Even now [1888] my readers at times 
assume that I am gossiping, and it takes all my efforts to try to 
convince them otherwise. 
On the other, he respected the realities of Russian power and 
dominion, avoided the censor's club, and kept politics out of his 
program until circumstances had changed in the empire after 1905. As 
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its novelty wore off, Perevodchik/Tercuman gradually acquired a 
stature that bore symbolic, even metaphorical significance. This 
occurred partly because it was a survivor, a sturdy plant spawned from 
a seed tossed upon rich but undeveloped soil. By comparison, most 
other Muslim fruits of the periodical press appearing during the several 
decades before 1917 were short-lived and came on the scene much 
later, largely after 1905. More significant than survivability, however, 
was the program for shaping a better future that slowly found 
expression on its pages. By encouraging the reading of books (the 
right kind, of course) and newspapers, Gasprinskii set the stage for a 
broader and more tolerant entertainment of ideas: about reforming 
the traditional education system, about simplifying the Arabic script 
and overcoming distinctions among Turkic languages, about the 
importance of studying foreign languages as passages to other 
cultures and their achievements, about developing skills (particularly 
economic ones) and unleashing talents (especially in women), and 
about restructuring the administration of Muslim religious practices.  
Even more basic was his unwavering insistence that reason and 
religion were not incompatible; they merely served different human 
needs. Religion, while regulative of human behavior, was not to be the 
exclusive object of experience, from which men must learn. As 
Gasprinskii succinctly put the matter: "...[I]t is highly important that 
the sheriat, or faith, not diverge from reality, that is, from reason and 
the dictates of experiences." By de-centering the Islamic religion, 
though not disowning it, he sought to create a secular place within the 
Muslim experience that would permit adoption of the technicalistic 
achievements of the West. Those achievements, more and more 
people came to believe --not without constant prodding from the likes 
of Perevodchik/Tercuman-- could not remain the patrimony of 
Westerners alone. How to share in that patrimony, incorporate it into a 
commitment to modernist ideology, and thereby reclaim the power, 
prosperity, and dignity that Muslims believed they once possessed and 
desired anew, was the challenge and the promise offered by 
Gasprinskii and his newspaper. With time Perevodchik/Tercuman 
became a metaphor for modernism. As such its name would conjure 
for Russian Muslims that monumental goal toward which they and so 
many others have lurched for the last century or so.  
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Uc Tarz-i Siyaset (THREE POLICIES), 
Yusuf Akcura (1876-1935) 
Editor's Introduction 
Akcura's Uc Tarz-i Siyaset (Three Policies) appeared during 1904 in the 
newspaper TURK (Nos. 24-34) in Cairo, then under British rule. The 
work was re-printed in 1912 in Istanbul, as a pamphlet. In 1976, Uc 
Tarz-i Siyaset was re-issued with the late E. Z. Karal's introduction, 
also containing two of the original responses to the work: by Ali Kemal 
and Ahmet Ferit (Tek).[1] Due to the prevailing censorship in Istanbul, 
a number of periodicals opposing the rule of Abdulhamid II were being 
printed in Cairo.[2] One such paper of the era was AL-NAHDAH[3] 
published by Ismail Bey Gaspirali (1854-1914)[4], who was related to 
Akcura by marriage.  
The issues discussed in Three Policies have occupied the thoughts of a 
large number of individuals belonging to almost all persuasions, and 
the administrative strata of the majority of political entities of its time. 
The perspectives from which Ak ura viewed those issues are also very 
wide, and the conclusions he reached essentially foretold what was to 
become. The concerns Akcura articulated are still valid for most of the 
region.  
A brief biography of Akcura is provided by David Thomas, immediately 
following the translation proper.[5]  
THREE POLICIES 
Yusuf Akcura  
(Translated by David S. Thomas) 
It seems to me that since the rise of the desires for progress and 
rehabilitation spread from the West, three principal political doctrines 
have been conceived and followed in the Ottoman dominions. The first 
is the one which seeks to create an Ottoman Nation through 
assimilating and unifying the various nations subject to Ottoman rule. 
The second seeks to unify politically all Muslims living under the 
governance of the Ottoman State because of the fact that the 
prerogative of the Caliphate has been a part of the power of the 
 134 
Ottoman State (this is what the Europeans call Pan-Islamism). The 
third seeks to organize a policy of Turkish nationalism (Turk Milliyet-i 
siyasiyesi) based on ethnicity.  
The first of these principles had an important influence on the general 
political policy of the Ottoman Empire, whereas the last appeared only 
recently in the writings of certain authors.  
I 
The desire to bring into being an Ottoman nation did not aim at a lofty 
objective nor high hopes. Rather the real purpose was to grant and 
impose the same rights and political duties on the Muslim and non-
Muslim peoples of the Ottoman dominions, and thus to realize perfect 
equality between them and to grant complete freedom of thought and 
worship. The aim was thus to create an Ottoman Nation (Osmanli 
Milleti) a new nationality united in a common country similar to the 
American nation in the United States of America by blending and 
assimilating to each other the above mentioned peoples in spite of the 
religious and racial differences [existing] among them. The ultimate 
result of all these difficult processes was to be the preservation of the 
"High  
Ottoman State" in her original external form, that is within her old 
boundaries. Although the continuance and strengthening of the power 
of a state whose majority was Muslim and Turkish in its major part 
was beneficial to all Muslims and Turks, this political principle would 
not directly serve them. For this reason the Muslims and Turks living 
outside the Ottoman lands could not be so interested in this policy. 
The point is that it would only be a local and internal matter.  
The policy of creation of an Ottoman nation arose seriously during the 
reign of Mahmut the Second.(1) It is well known that this ruler said: "I 
wish to see the religious differences among my subjects only when 
they enter their mosques, synagogues, and churches..." Around the 
beginning and the middle of the nineteenth century it was natural that 
this policy was thought preferable and practicable for the Ottoman 
dominions. At that time in Europe the idea of nationalism, through the 
influence of the French Revolution, accepted as the basis of nationality 
the French model based on the principle of conscience rather than that 
of descent and ethnicity. Sultan Mahmud and his successors, self-
deceived by this principle which they could not thoroughly 
comprehend, believed in the possibility of blending, and molding the 
subjects of the state who were of different ethnicities and faiths into a 
united nation, by means of freedom, equality, security and fraternity. 
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Some examples which could be observed in the history of the 
integration of nationalities in Europe also strengthened their 
conviction. In fact did not the French nationality originate from a 
compound of German, Celtic, Latin, Greek, and other elements? Were 
there not many Slavic elements digested in the German nationality? Is 
not Switzerland a nation despite differences of ethnicity and religion? 
It is not improbable that these Ottoman statesmen, through an 
inadequate understanding of the nature of the policies pursued by the 
Germans and the Italians, who were striving for their political unity at 
that time, presented these movements as evidence to support the 
correctness of their policy.  
The idea of an Ottoman national unity was observed especially during 
the time of Ali and Fuat Pasha. Napoleon the Third, the apostle of 
creating nations according to the French principle of the plebiscite, was 
the most powerful supporter of these Westernized pashas. The French 
inspired reforms during the time of Sultan Abdulaziz and the lycee at 
Galatasaray which this reform symbolized were all results of the time 
when this system was fashionable.  
But when Napoleon and the French Empire fell in 1870-1871 which 
symbolized the victory of the German interpretation of nationality, that 
of assuming ethnicity as the basis of nationality, which, I believe, is 
closer to reality, the policy of Ottoman unity lost its only powerful 
supporter. It is true that Mithat Pasha was to a degree a follower of 
the two famous ministers mentioned above but his political program 
which was more complex in relation to theirs disappeared very quickly. 
As for the program of present-day Young Ottomans, who pretend to 
follow the work of Mithat, is very vague. I believe therefore it would 
not be a mistake if one assumes that the illusion of organizing an 
Ottoman nation passed away with the French Empire and, like it, can 
never be revived again.  
When the policy of creating an Ottoman nation failed, the policy of 
Islamism appeared.(2) This idea which the Europeans term Pan-
Islamism was recently developed out of Young Ottomanism, namely by 
a group who partially adopted a policy of forming an Ottoman nation. 
The point to which many Young Ottoman poets and politicians 
ultimately arrived, having begun first of all with the slogans 
"Homeland" and "Ottomanizm" --that is Ottomanizm composed of all 
the peoples living in the homelands-- was "Islamism." The most 
influential cause of this metamorphosis was their experience of Europe 
and their closer observation of Western ideas. When they were in the 
East they stuffed their heads with the ideas of eighteenth century 
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political philosophy --one of them was a translator of Rousseau-- but 
they were unable completely to comprehend the importance of 
ethnicity and religion and especially they were unable to understand 
completely that the time had passed for creating a new nationality; 
that the interests, if not desires, of the various elements under the 
rule of the Ottoman state were not in accordance with such a unity 
and blending and hence that the application of the French conception 
of nationality was impossible in the East. When they were in foreign 
countries, however, they saw their own country with greater clarity 
from afar, and they were successful in understanding the gradually 
increasing political importance of religion and ethnicity for the East. As 
a result they realized that the desire to create an Ottoman nation was 
an illusion.  
Thereupon they became convinced of the necessity to unify completely 
all Muslim peoples using all possible means, starting first with those 
living in the Ottoman dominions and then with those living in the 
remainder of the world, without regard to differences of ethnicity, but 
taking advantage of their common faith. In accordance with the rule 
that "religion and nation are one" which every Muslim learns from his 
earliest years, they believed that it was possible to put all Muslims in 
the form of a unified nation in the sense given to a nation in recent 
times. In one respect this would lead to dissolution and separation 
among the peoples of the Ottoman dominions. Muslim and non-Muslim 
Ottoman subjects would now be divided. On the other hand, however, 
this would be the means of uniting all Muslims in an even greater 
unification and assimilation. This policy, in comparison to the previous 
policy, was more extensive, or in current terminology, it was world-
wide (mondiale). This idea which in the beginning was purely 
theoretical, appearing only in the press, gradually began as well to 
have practical application. During the last years of Sultan Abd l-aziz's 
reign the word Pan- Islamism was frequently heard in diplomatic 
conversations. The establishment of diplomatic relations with certain 
Muslim rulers of Asia were undertaken. After the fall of Mithat Pasha, 
that is after the complete renunciation of the idea officially of creating 
an Ottoman nation, Sultan Abdulhamid the Second strove to follow this 
policy. This ruler, in spite of the fact that he was the irreconcilable 
adversary of the Young Ottomans, was, to a degree, their political 
disciple. The Young Ottomans, once realizing that the non-Muslim 
subjects did not want to stay within the Ottoman Commonwealth, 
even if they were granted complete equality in rights and freedom, 
had begun to express their enmity toward these non-Muslim subjects 
and towards their Christian protectors. The present-day policy of the 
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Padisah exhibits a striking resemblance to Young Ottoman ideas after 
this change in their outlook. (3)  
The present-day ruler tried to substitute the religious title of Caliph for 
the terms Sultan and Padisah. In his general policies, religion, i.e. the 
religion of Islam, held an important place. In the curricula of the 
secular schools the time allotted to religious instruction was increased; 
the basis of education was religious. Religiosity and pietism --even if it 
were external and hypocritical-- became the most important means for 
attracting the protection of the Caliphal favor. The imperial residence 
of Yildiz was filled with hojas, imams, seyyids, sheikhs, and sherifs. It 
became a custom to appoint men with turbans to certain civil posts. 
Preachers were sent among the people to inspire firmness in religion, 
strong loyalty to the office of the Caliphate --to the person who 
occupied that office rather than the office itself-- and hatred against 
the non- Muslim peoples. Everywhere tekkes, zaviyehs, and jamis 
were built and repaired. Hajis won great importance. During the 
pilgrimage season, pilgrims passing through the city of the Caliphate 
were honored by the blessing and favor of the Ruler of the Muslims. 
Their religious allegiance and loyalty of heart to the office of the 
Caliphate was sought. In recent years envoys have been sent to the 
countries of Africa and China thickly populated by Muslims. One of the 
best means of carrying out this policy has been the building of the 
Hamidiye-Hijaz Railway. Yet with this political policy the Ottoman 
Empire resumed the form of a theocratic state that it had tried to 
abandon in the period of the Tanzimat. It now became necessary [for 
the state] to renounce all freedom, the freedom of conscience, thought 
and political freedom, as well as religious, ethnic, political and cultural 
equality. Consequently, it was necessary to say farewell to an 
European-type constitutional government; to accept an increase of the 
already existing enmities and antipathies arising out of the diversity of 
ethnicities, religions and social positions, which ultimately led to an 
increase of revolts and rebellions, as well as to an upsurge in Europe 
of enmity against the Turk. In fact that is just what occurred.(4)  
The idea to bring about a policy of Turkish nationalism based on 
ethnicity is very recent. I do not think this idea existed in either the 
Ottoman Empire up to now nor in other former Turkish states. 
Although L on Cahun, the partisan historian of Chinggis and Mongols, 
has written that this great Turkish Khan conquered Asia from end-to-
end with the ultimate intention to unite all the Turks. I am unable to 
say anything concerning the historical authenticity of this assertion. 
Furthermore, I have not encountered any trace concerning the 
existence of an idea to unite the Turks during the Tanzimat and in the 
 138 
Young Ottoman movements. Probably the late Vefik Pasha, when he 
showed interest in a pure Turkish language by writing his Dictionary, 
was fascinated for a while with this utopian idea. It is true, 
nevertheless, that recently in Istanbul a circle, scientific rather than 
political, has been founded to pursue the idea of Turkish nationalism. 
It seems to me that an increase in the relations between the Ottomans 
and the Germans, and the growing acquaintance among Turkish youth 
of the German language and especially the historical and philological 
studies done by the Germans, have been very influential in the 
formation of this circle. In this new group, rather than the light, 
frivolous, and political style characterized by the French tradition, 
there exists a soundly-based science which has been obtained quietly, 
patiently, and in a detailed fashion. The most prominent members of 
this group are Semseddin Sami, Mehmet Emin, Necip Asim, Velet 
Celebi, and Hasan Tahsin; while Ikdam, up to a point, seems to be 
their organ. The movement is developing rather slowly because the 
present-day government apparently does not look with favor on this 
mode of thinking.(5)  
I do not know whether followers of this idea exist in places other than 
Istanbul in the Ottoman Empire. Yet Turkism, just like Islamism, is a 
general policy. It is not limited to the borders of the Ottoman Empire. 
Consequently it is necessary to look at the other parts of the world 
inhabited by the Turks. In Russia, where most of the Turks live, I know 
of the existence in a very vague form of the idea of the unity of the 
Turks. The nascent Idil literature is more Turkish than Muslim in 
character. If external pressure had not existed, the regions of 
Turkistan, Yayik and Idil, wherein the great majority of the Turks are 
found, could have provided a more favorable environment than the 
Ottoman dominions for the flourishing of this idea. This idea may also 
exist among the Caucasian Turks. Although the Caucasian Turks have 
had an intellectual influence on the Azerbaijan Turks, I do not know to 
what degree the Turks of Northern Iran have embraced the idea of 
Turkish unity. In any case the formulation of a policy of nationalism 
based on ethnicity is still in its infancy and not widespread.  
II 
Now let us investigate which one of these three policies is useful and 
practicable.  
We said useful, but useful to whom and to what purpose? To this 
question only our natural instincts, in other words our sentiments 
which reason is still unable to analyze and justify, can give an answer. 
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"I am an Ottoman, a Muslim, and a Turk. Therefore I wish to serve the 
interests of the Ottoman state, Islam, and all Turks." But are the 
interests of these three societies, which are political, religious, and 
ethnic, common? That is to say does the strengthening of one imply 
the strengthening of the others?  
The interests of the Ottoman state are not contrary to the interests of 
Muslims and Turks in general, inasmuch as both Muslim and Turkish 
subjects would become powerful by its gaining power, and at the same 
time other Muslims and Turks [outside] will also have support.  
But the interests of Islam do not completely coincide with Ottoman 
and Turkish interests, because the strengthening of Islam would lead 
in the end to the separation of some non-Muslim peoples from the 
state. The rise of the conflicts between the Muslims and the non-
Muslims would lead to a partition of the present-day Ottoman 
commonwealth and its weakening.(6)  
As for the interests of the Turks, they also do not completely coincide 
with the interests of the Ottoman state or with Islam, since the 
division of Islamic society into Turkish and non-Turkish parts, will 
weaken it, with the result that this would release discord among the 
Ottoman Muslim subjects and lead to a weakening of the Ottoman 
Empire.  
Therefore a person belonging to each of the three societies must work 
for the interests of the Ottoman state. Yet in which one of these three 
policies, which we are discussing, lies the interest of the Ottoman state 
itself? And which one of these is practicable in the Ottoman 
Commonwealth? III The creation of an Ottoman Nation is the sole 
means for preserving the Ottoman Empire within its present-day 
borders. Yet, does the real strength of the Ottoman state lie in its 
preservation within its present-day geographical form?  
In the case of an Ottoman nation, it is believed that a composite 
nation will come into existence from among the various religions and 
ethnic groups based upon liberty and legal equality. They [the people] 
will be united only by the ideas of homeland (The Ottoman Dominions) 
and nation (The Ottoman Nation). The conflicts and animosities arising 
from religious and ethnic differences will cease, and in this fashion the 
Greeks and Armenians, like the Arabs will be fused into a unity. The 
Ottoman Turks who are the basic foundation of the Ottoman state will 
be content with the spiritual benefits of attributing the name of Osman 
Bey, their first leader, to their homeland and nation and especially by 
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seeing the empire which came into existence through the efforts of 
their ancestors not partitioned any further. Perhaps they may even be 
forced to drop this name altogether because in this free state, in which 
the former conquered peoples constitute a majority, the name 
"Ottoman," which to them is a symbol of their former subjugation, 
may be abolished by their will!  
The Ottoman Turks may continue their actual predominance for a 
limited duration of time thanks to their sovereignty exercised through 
past centuries, yet it must be remembered that the duration of the 
force of inertia in the social realm is no more than the one observed in 
the realm of nature.  
As for the generality of Muslims who live in the Ottoman nation, since 
they will constitute the majority, the complete power of rulership in 
the administration of the state will pass into their hands. 
Consequently, if it is recognized that spiritually and materially the 
Islamic element will derive the greatest benefit from this composite 
society, then we also must admit that in this Ottoman nation religious 
conflicts remain, a real equality does not exist and the various 
elements have not truly been merged into one.  
To say that in the creation of the Ottoman Nation the Turkish and 
Muslim population and their power will not be increased is not to say 
that the power of the Ottoman state will be decreased. Nevertheless 
our basic question is the power of the state. Power will certainly be 
increased. The people of a state organized in a rational, closely-knit 
fashion, in short, as a block, rather than being in the state of 
continuous disputes and conflict (anarchy), will certainly be more 
powerful. But the basic problem is whether or not the elements 
belonging to different ethnicities and religions which up to now have 
never ceased being in conflict and contention with one another can 
now be united and assimilated? We have seen above that experiments 
of this nature in the past have ended in failures: in order to 
understand henceforth whether or not success is possible, let us 
survey the causes of this failure.  
1. Muslims, and especially Ottoman Turks, did not themselves wish 
this combination and assimilation. Such a policy would have put an 
end legally to their six hundred year-old sovereignty, and they would 
descend to the level of equality with reayas whom they had become 
accustomed over many years to regard as subjugated peoples. As the 
most immediate and material result of it they would be forced to let 
the reayas enter the government and army positions that they had 
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customarily monopolized up to that time. In other words, by leaving 
an occupation looked on as honorable by the aristocratic peoples, they 
themselves would be forced to enter into trade and industry which 
they looked down upon and with which they were little acquainted.  
2. Likewise, the Muslims did not wish this inasmuch as this powerful 
religion which looked after the real interests of its followers from a 
very material and human point of view, did not accept complete legal 
equality of Muslim and non-Muslim: the Zimmis were to remain always 
on a secondary level. As for liberty, although it is true from every 
aspect that Islam, among all the religions, has been the most liberal, 
nevertheless as a religion, having its origin in the supernatural, it 
regards every custom not entirely of its own principles and customs, 
derived [as they are] from absolute truths, as contrary to the true 
path. It would not accept, therefore, merely for the goal of human 
happiness, complete freedom of thought and conscience.  
3. The non-Muslims, too, did not want it, because all of them had their 
own past, their own independence and their own governments in that 
past which was now being glorified because of the revival of national 
consciousness. Muslims and especially the Turks had ended their 
independence and had destroyed their governments. And, under the 
Ottoman rule, they believed, they had experienced injustice and not 
justice, contempt and not equality, misery and not happiness. The 
Nineteenth century had taught them their past, their rights and their 
nationality on the one hand, and had weakened the Ottomans, their 
masters on the other. And some of the fellow subjugated peoples had 
already won their independence. Now their weakened masters are 
extending their hand of brotherhood unwillingly and hesitantly. They 
wanted them to share sovereignty; they wanted to equalize the 
privileges. These invigorated subjects, whose wisdom was now 
brighter than their masters' and who understood that some of the 
hands extending towards them were really sincere, did not fail to 
recognize the role played on the formation of this new policy by the 
pressure of Western powers, who, for their own interests, sought the 
maintenance of the integrity of the Ottoman Empire. The interests of 
some of them were probably with the idea of the Ottoman nation, yet 
they were also prone to exalted emotions rather than cool calculations. 
Thus, literally none of them wanted to form a new national unity by 
letting themselves merge with those whom they looked upon as their 
enemies.  
4. The greatest enemy of the Ottomans, Russia, as well as its 
satellites, the Balkan states, also did not want it. Russia wanted to get 
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possession of the Straits [Bosphorus and Dardanelles], Anatolia, and 
Iraq, Istanbul and the whole of Balkans, the Holy Lands, and thus to 
realize its political, economic, national and religious aims. By 
occupying the Straights, Russia would obtain a large and protected 
port for its naval fleet, freely roam the important trade routes of the 
Mediterranean. From that position, Russia could, at any time, ambush 
the British Naval and commercial fleets, the caravans of our time, 
thereby at will could sever the British lines of communication with her 
wealthiest colony. In short, Russia could flank India, which it has 
coveted for a long time, again, this time from the West. By occupying 
Anatolia, Russia would be in a position totally to control the most 
fertile and productive continent on earth. By expanding into Iraq, 
Russia would complete its conquest of Asia, thus tilting the age old 
competition with Britain for the control of the Islamic holy-lands and 
populations in its own favor. As a result, by gaining the Straits and a 
substantial portion of Ottoman Asia, Russia would reap important 
political and economic benefits.  
By annexing the Balkans to its already wide lands, [Russians would] 
unify the South Slavs, and by planting the Cross on St. Sophia, gain 
control of the lands from which the Russian Orthodox religion 
originated. This would allow the extremely devout Russians, to claim 
with all their hearts, their highest religious and emotional objectives.  
The realization of these aims depended upon a weak, troubled and 
divided Ottoman state. Therefore, Russia could never tolerate the rise 
of an Ottoman nationality.  
Then, those Serbian and Greek states, which had recently gained 
political life, would want to increase [sic] their populations "that have 
been left under the yoke of the Turks." This could only be attained by 
segregating the Ottoman communities. They would have strived 
towards that [objective]. 5. The idea was not well received in some 
sections of European public opinion. Some of those who manipulated 
European public opinion were still under the influence of the age-old 
religious quarrel between Christianity and Islam. They were still 
following the tradition of the Crusades. They wanted to rescue the 
Christians from the Muslim yoke, to clear the infidels out of Europe and 
the lands of the Christians. Some of them, giving a more humane and 
scientific color to their claims, wanted not only to rescue the 
"European nations capable of progress" from the yoke of the half-
barbarian Turanians who knew nothing but waging warfare, but also to 
push these Asiatics back to the deserts of the continent from which 
they originated. Frequently these two theses became mixed and 
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confused with each other so that it was not clear which one was 
derived from the other.  
We see, therefore, that in spite of the desires of all peoples living in 
the Ottoman lands and in spite of all external obstacles, only a few 
persons who were at the top of the Ottoman government wanted to 
create an Ottoman nationality simply by relying upon the support of 
certain European governments (especially of the France of Napoleon 
III)! It was an impossible task. Even if these men at the top were 
great geniuses, it would not in the least have been possible to 
overcome so many obstacles. In fact, their efforts ended in failure.  
Those obstacles have not decreased since then. On the contrary they 
have become more numerous. Abdulhamid's policy increased the 
enmity and the gulf between the Muslims and the non-Muslims. 
Additional numbers of non-Muslim peoples were getting their 
independence and this doubled the enthusiasm of the others. Russia 
increased its power and became more aggressive. European public 
opinion turned more bitterly against the Turks. France, the most 
powerful supporter of the idea of Ottoman nationality, lost its 
greatness and became a follower of Russia. In short, both inside and 
outside, the conditions became more and more unfavorable to the 
scheme. It seems, therefore, that from now on to follow the policy of 
Ottomanism is nothing more than a waste of time.  
Now let us see if the policy of Pan-Islam is beneficial and practicable 
for the Ottoman state.  
As has been alluded above, the application of this policy would 
increase the already existing rivalries and animosities among the 
peoples of the Empire and thus would mean the weakening of the 
state. Moreover, the Turks would find themselves separated into 
Muslims and non-Muslims and thus the common affinity based on 
ethnicity would be destroyed by religious conflicts.  
Against such disadvantages, however, this policy had the advantage of 
unifying all Muslims, and consequently the Turks, would create an 
Islamic Commonwealth more solid and compact than the unity of the 
Ottoman nation. More important than this, it would prepare the ground 
for the rise of a larger unity, based on religion, which would be able to 
survive alongside the great powers arising out of Anglo-Saxon, 
Germanic, Slavic, Latin and perhaps Sino blocs.  
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The realization of this ultimate aim would undoubtedly take a long 
time. In the beginning it would suffice to strengthen the already 
existing spiritual relations and to set down the outlines of future 
organization. But gradually the outlines will begin to take a more clear 
and definite form, and then it would be possible to create a stable 
spiritual unity extending over the greater part of Asia and half of Africa 
which would serve to challenge the above mentioned great and 
formidable blocks. But is it possible to pursue this policy in the 
Ottoman lands successfully?  
Islam is one of the religions which puts much importance on political 
and social affairs. One of its tenets may be formulated by the saying 
that "religion and nation are the same." Islam abolishes ethnic and 
national loyalties of those who embrace it. It also tends to do away 
with their language, their past and their traditions. Islam is a powerful 
melting pot in which peoples of various ethnicities and beliefs, 
produces Muslims who believe they are a body with the same equal 
rights. At the rise of Islam there was within it a strong orderly political 
organization. Its constitution was the Koran. Its official language was 
Arabic. It had an elected head and a holy seat. However, the changes 
observable in other religions can be seen in Islam, too. As the result of 
the influences of ethnicity and various events the political unity 
achieved by religion became partly disrupted. A century had not even 
passed since the hijra before the national conflicts between the Arabs 
and the Persians (taking the form of the struggles between the 
Umayyads and Hashemites dynasties) had opened an unbridgeable rift 
in the unity of Islam. It created the great schism between the Sunni 
and Shii Muslims. Later on various other elements like the Turks and 
Berbers appeared in addition to the Arabs and the Persians. In spite of 
the great levelling, assimilating and unifying power of Islam, the unity 
of the official and religious language, too, disappeared. Persians 
claimed equality with Arabic. A time came when the power of Islam 
began to sink to its lowest ebb. Part of the Muslim lands and then 
gradually a great part of them (more than three fourths) passed under 
the domination of the Christian states. The unity of Islam became 
more disrupted. And, in recent times, under the impact of Western 
ideas ethnic and national feelings which previously had been 
subsumed by Islam began to show their force.  
In spite of all these forces which have weakened the power of Islam, 
religious beliefs are still very influential. We can safely say that among 
the Muslims skepticism toward their faith and the doctrine of atheism 
are not yet wide spread. All followers of Islam still seem to be faithful, 
enthusiastic, obedient believers, who can face every sacrifice for the 
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sake of their religion. Although the new legislations of some Muslim 
states have diverged from the sheria of Islam, these states still 
pretend to maintain the Islamic law as the basis of legislation. Arabic is 
still the only religious language of science and literature among the 
Muslims of certain lands. Many Muslim madrasa, with a few 
exceptions, still teach in Arabic and follow the same scholastic 
programs. Still many Muslims are saying "Thank God, I am a Muslim," 
before saying "I am a Turk or an Iranian." Still the majority of the 
Muslims of the world recognize the Emperor of the Ottoman Turks as 
their Caliph. Still all Muslims turn their faces to Mecca five times a day 
and rush from all corners of the world, enthusiastically facing all kinds 
of difficulties, to the kabah of Allah to kiss the Black Stone. Without 
hesitating, we can repeat, therefore, that Islam still is very powerful. 
Thus, it seems that the internal obstacles against the policy of Pan-
Islam may more or less easily be overcome. The external obstacles, on 
the other hand, are very powerful. On the one hand, all of the Islamic 
states, with one or two exceptions, are under the influence of the 
Christian states. On the other hand, all of the Christian states, with 
one or two exceptions, have among their subjects, Muslims.  
These states believe that the allegiance of their Muslim subjects, even 
if this allegiance is only in a spiritual sense, to a foreign political power 
is contrary to their interests and is something which might prove 
dangerous in the future. Therefore, these states would naturally use 
every means within their power to prevent the realization of a Pan-
Islamic unity. And, through their influence and might over the Muslim 
states, they are in a position to prevent it. Therefore, they can follow 
and eventually succeed in the materialization of a policy contrary to 
the Pan-Islamic program of the Ottoman government which is the 
strongest Islamic power today.  
Now, let us survey the benefits of the policy of Pan- Turkism (tevhid-i 
Etrak). By such a policy all Turks living in the Ottoman Empire would 
be perfectly united by both ethnic and religious bonds and the other 
non-Turkish Muslim groups who have been already Turkified to a 
certain extent would be further assimilated. Those who have never 
been assimilated but at the same time have no national feelings would 
be entirely assimilated under such a program.  
But the main service of such a policy would be to unify all the Turks 
who, being spread over a great portion of Asia and over the Eastern 
parts of Europe, belong to the same language groups, the same 
ethnicity and mostly the same religion. Thus there would be created a 
greater national political unity among the other great nations. In this 
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greater national unity the Ottoman state as the most powerful, the 
most progressive and civilized of all Turkish societies, would naturally 
play an important role. There would be a Turkish world in between the 
world of the Caucasian and the East Asian ethnicities. Recent events 
suggest that such a division of the world into two great blocs is 
imminent. In between these two blocks the Ottoman state could play a 
role similar to that which is played by Japan among the East Asian 
ethnicities.  
But, over these advantages, there are certain disadvantages which 
may lead to the partition of the non-Turkish Muslims from the Ottoman 
Empire. These peoples cannot be assimilated with the Turks and 
therefore this policy would lead to the division of the Muslims into 
Turks and non-Turks and thereby to the relinquishment of any serious 
relations between the Ottoman state and the non-Turkish Muslims.  
Moreover, the internal obstacles against this policy are greater in 
number than those which were unfavorable to the policy of Pan-Islam. 
For one thing, the Turkish nationalistic ideas which appeared under the 
influence of Western ideas is still very recent. Turkish nationalism --
the idea of the unification of the Turks-- is still a new born child. That 
strong organization, that living and zealous feeling, in short, those 
primary elements which create a solid unity among Muslims do not 
exist in Turkishness (Turkluk). The majority of the Turks today have 
forgotten their past!  
We must remember, however, that a great majority of the present-day 
Turks who seem to be amenable to unification, are of Muslim religion. 
For that reason, Islam may be an important factor in the realization of 
a Turkish unity. Religion is admitted as an important element in 
various definitions of nationality. Islam, however, to play such a role in 
the realization of the Turkish nationality has to face a change so that it 
can admit the existence of the nationalities within itself --a recognition 
achieved recently in Christianity. And such a transformation is almost 
inevitable. The dominant current in our contemporary history is that of 
the nations. Religions as such are increasingly losing their political 
importance and force. Religion is increasingly becoming less and less 
social and more and more personal. Freedom of conscience is 
replacing unity of faith. Religions are renouncing their claims to being 
the sole director of the affairs of the communities and they are 
becoming spiritual forces leading hearts towards salvation. Religion is 
nothing more than a moral bond between the Creator and the created. 
Religions, therefore, if they are to maintain any of their social and 
political importance can do so by becoming a helper and even a hand-
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maiden to the national unities.(7) External obstacles against the 
realization of the Turkish unification, on the other hand, are less 
strong in comparison with those working against Pan-Islamism. Among 
the Christian states only power to work against this policy will be 
Russia. As to the other Christian governments, they may even 
encourage this policy because they will find it against the interests of 
Russia. The following conclusions seem to emerge from our discussion. 
The policy of Ottoman nationality, though implying many advantages 
for the Ottoman state, seems to be impracticable. Other policies 
aiming at the unification of the Muslims or of the Turks, on the other 
hand, seem to imply advantages and disadvantages of almost equal 
weight. As to the practicability of these two policies, we see likewise 
that the favorable and the unfavorable conditions are equal.  
Which one, then, should be followed? When I saw the name of your 
paper Turk, an uncommon name to be used [by the Ottomans], I 
hoped to find in your columns an answer to this question which used 
to occupy me continuously and I hoped that this answer would be in 
favor of the policy of Turkism. But, I see that the "Turk" whose rights 
you are defending, the "Turk" whom you are trying to enlighten and 
move is not anyone of that great ethnicity who live in the lands of 
Asia, Africa, and Europe, extending from Central Asia to Montenegro, 
from Timor Peninsula to the Karalar Ili[?], but he is just one of the 
Western Turks who is a subject of the Ottoman state. Your paper Turk 
knows and sees this "Turk" only as a Turk living from the Fourteenth 
century and whose history is known only through the eyes of the 
French historians. You are trying to defend the rights of only the 
"Turk" against the pressures of the foreign nations and the non-Muslim 
and Muslim peoples who are subjects of the same [Ottoman] state but 
who belong to a different [non-Turkish] ethnicity. For your paper Turk, 
the military, political and civil history of the Turks is nothing but the 
history of Murat the First, Mehmet the Conqueror, Selim the First, Ibn 
Kemal, Nef'i, Baki, Evliya Celebi and Namik Kemal. It does not and 
cannot be extended to the names of Oghuz, Chinggis, Timur, Ulugh 
Bey, Farabi, Ibn Sina, Taftazani and Navai. Sometimes your opinions 
seems somewhat close to the policy of Pan-Islam and the Caliphate 
leaving the impression that you are supporting the policies of Pan-
Islamism and Turkism at the same time. You implicitly seem to believe 
that both groups being Muslims have common interests on vital 
questions. But you do not even insist upon this view.(8)  
In short, the question which is in my thoughts and inviting an answer 
is still unanswered. The question is: of the three policies of Islamism 
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and Turkism (Turkluk) which one is the more beneficial and practicable 
for the Ottoman state?  
Yusuf Akcura 
Village of Zoya, Russia 
15 (28) March 1904  
Akcura's Notes 
(1) Although it can be claimed that this policy had been followed in a 
natural fashion by certain Ottoman rulers up to the time of Selim I, it 
was not because of imitating Europe. Rather, it originated from the 
needs of the time and from the fact that Islam was not yet well 
established. Consequently it is not relevant to our discussion.  
(2) This policy had been followed several centuries before by the 
Ottomans. Bayazit the Lightening, Mehmet the Conqueror, and 
Mehmet Sokollu pursued this idea. The desire to unify the world of 
Islam is obvious in almost every action of Selim I. These periods, 
however, do not fall within the scope of this article. (3) It must not be 
forgotten that this article was written over seven years ago. [Editor's 
Note to the 1912 re-print].  
(4) My intention must not be misunderstood. There are several 
reasons for the hostility which exists among the diverse peoples and 
the conflicts between Europe and the Ottoman Empire. The cause I 
have mentioned above forms only one of several varied causes.  
(5) If I am not mistaken the government did not permit publication of 
the second volume of the Turkish History [which this group prepared].  
(6) Because the non-Muslim Turks are very few [in number], this last 
danger is not important.  
(7) Examples are: the Orthodox church in Russia, Protestantism in 
Germany, Anglicanism in England and Catholicism in various countries.  
(8) "Makam-i Celil-i Hilafet" Turk, 18 Kanunevvel 1319 (1903).  
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About the Life of Yusuf Akcura 
David Thomas 
Akcura was born in 1876 in Simbirsk (Ulyanovsk) on the right bank of 
the middle Volga. His father died when he was two; five years later he 
and his mother emigrated to Istanbul where henceforth he was to live. 
He received his early education in the schools of the Ottoman Empire 
and in 1895 he entered the Harbiye Mektebi (War College) in Istanbul. 
Upon graduation he was assigned to the Erkan-i Harbiye (General Staff 
Course), one of the most prestigious posts for young and ambitious 
cadets and one of the essential steps up the ladder of the Ottoman 
military hierarchy. Before he completed his training, however, he was 
accused of belonging to a secret society opposed to Abdulhamid and 
was sent into exile at Fezan in the interior of Libya, from where, in 
1899, he and Ahmet Ferit [Tek], his close friend since their days 
together in the War College, escaped and made their way to Paris.  
Akcura remained in Paris four years. It was a period which exerted a 
decisive influence on his thinking and which was to turn him 
completely away from a military career and reorient him for the 
remainder of his life toward intellectual and academic pursuits. He was 
given the opportunity to gain first-hand experience of European, 
specifically French culture, and to perfect his knowledge of French. At 
this time he became politically conscious and began to understand the 
motive forces and power of nationalism.  
In 1903 Akcura left Paris and returned to his ancestral home in the 
Russian domains where he composed what was to become his best 
known work, THREE TYPES OF POLICIES. In this essay which appeared 
in 1904 in the paper Turk published in Cairo, Ackura advanced a 
number of arguments which, when taken together, were in fact a 
proposal to the Turks of the Ottoman Empire, urging them to 
recognize their national aspirations, to forget about being Ottomans 
and to adopt a policy of Turkish nationalism as the focus of their 
collective loyalty and identity. For their time these ideas were 
revolutionary. Among the Ottoman Turks they were either universally 
ignored or rejected and it was only during the period of the Second 
Mesrutiyet (Constitutional Monarchy) (1908-1918) that these notions 
were taken seriously and elaborated by Akcura and others into an 
ideology of Turkish nationalism.  
In pursuit of this, Akcura founded the journal TURK YURDU which, 
from 1911 to 1917, became the foremost publication in the Turkish 
cultural world advancing the cause of nationalism "for all the Turks of 
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the world." In it, Akcura elaborated his own comprehensive doctrine of 
Turkism which was radically different from that advanced by G kalp. 
His ideology of Turkish nationalism was distinguished by its definition 
of the Turkish nation in terms of ethnicity, its recognition that the 
Turks must develop a national economy to sustain national 
consciousness and its insistence on reform of all institutions of Turkish 
society in accordance with a program of total Westernization.  
In the Turkish Republic, Akcura assumed a position of intellectual 
leadership. He continued to influence the ideological evolution of the 
new Turkish political entity, the Turkish Republic, through his position 
as an influential university professor and popular teacher, and through 
his ideas on the writing of history as well as his historical studies. He 
died in Istanbul in 1935.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
